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Preface 
The continuing search for pedagogies suitable for the education of African 
Americans underlies the development of this study. The functional benefit that the study 
purports to encompass is in no way contradictory to its emphasis on philosophies and 
ideologies. For, it is upon thought and reflection that the construction of principles, 
strategies, methodologies and practices in education are built. 
The historical odyssey of the study is useful in two basic regards. "There's 
nothing new under the sun" is a famous saying. Ffowever, ideas evolve, take shape and 
change form and meaning, motivated by influences of differing ages, differing social and 
political forces and differing needs. Recapturing the pristine power of ideas can be useful 
as an end in itself. Additionally, looking at original meaning can also give direction for 
transformation of concepts and ideas. Both procedures configure in the considerations 
for the development of programs for African American education which conclude this 
study. 
Finally, distinguishing African American education from that of mainstream 
American society which underlies the study is justified by the historical circumstances of 
separation, difference, deprivation, denial and misrepresentation. For African Americans, 
gaps have to be filled, distortions have to be redressed, mistakes have to be understood 
and valuable lessons of the past have to be retained. All this needs to be accomplished 
without the loss of sight of the vital elements for human progress presented by the 
realities of present day existence. 
IV 
Introduction 
Delineation within the context of social and political ideologies has characterized 
the expression of educational philosophies by African Americans in the historical past, 
which is the concern of chapters one, two and three of this study. The social and political 
ideologies were generated to foster the liberation of African Americans from the 
conditions of racism, discrimination and oppression which have governed their lives. 
The ascription of the term "liberation" to the educational ideals of the past exemplars 
discussed in this study is therefore compounded upon the relationship between socio¬ 
political and educational ideals, and the nature of political ideologies. The term 
"liberation" is also assigned to educational philosophies of the past in so far as education 
was most often viewed as the main instrument of political and social liberation. 
However, while the philosophies of the past had referenced "liberation" in terms 
of its meaning as release from physical forces of oppression, the present employment of 
the term is quite different. Affocentric ideology, the subject of chapter four of this study, 
has constructed paradigms for "liberation" in terms of promoting freedom from 
psychological and emotional elements of oppression. The psychological and emotional 
elements are themselves conceived to have emerged from the physical domination and 
control of African Americans by whites. In this context, rationalizations for African 
American liberation formulate themselves in academic environments as opposed to 
political and social environments. 
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Because the educational ideals of the past were so intricately tied to political and 
social ideologies, the exemplars of the past tended to be first and foremost political 
ideologues. Additionally, the preponderance of political ideology has allowed the first 
three chapters of this study to be focused on a wider sphere of discussion than otherwise 
might be included in analyses about educational philosophies. Consequently, while the 
dates which define each of the three chapters are restricted to periods of intense 
development of educational ideology, the scope of each of the chapters is much broader 
in terms of discussions of the trends of current leadership, influences, motivations and 
outcomes of educational ideals. While the study does not enter into every phase of 
African American history, it does establish a sense of continuity, in emphasis on linkages 
among the philosophies of the exemplars in the eras highlighted. 
Certain features were constant in the emergence of the educational philosophies 
of African American exemplars of the past: 
1. Attention was heavily focused on articulation of desirable content for 
education with little or no references to pedagogical styles, methodologies 
or learning environments. WEB DuBois presents the only exception in 
this context. 
2. The goals of education tended to the development of African American 
manhood and womanhood defined from the perspective of the white or 
European world view. For some leaders intellectual activity was the 
hallmark of humanity, for others, human growth was expressed through 
the ability to perform in various spheres of labor. 
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3. The merits, values and world view of white America formed the crucible 
of African American educational aspirations. American social identity 
and integration in all, or some forms -- economic, political, social, cultural 
— of American civilization were offered as rationalizations for education. 
Again, only W E B. DuBois, after the early 1830s, can be distinguished as 
deviating from the trend to depend intensely on the European perspective. 
4. While an attitude of self help was underscored in educational ideology, 
obeisance to the patronage and opinions of white America discouraged 
creative, independent development of educational ideology and, in some 
instances, diminished aspirations and self endeavors in the field of 
education. 
Afrocentric ideology of the present time espouses a reversal of the trends towards 
dependence on the European world view. Its psychological orientations are aimed at a 
restoration of the selfhood of African Americans with exclusive attention to the African 
nucleus African Americans would be recognized as autonomous agents of their own 
destiny within the pluralistic dimensions of American society. 
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Chapter I: The Early "Pioneers" -- Prince Saunders and Maria Stewart, 1818-1833 
It was in the context of their public advocacy for the education of “free” African 
Americans in Northern communities that Prince Saunders and Maria Stewart articulated 
their educational aspirations. Their educational ideals were components of the larger 
picture of advocacy for the development of people of African descent in the Northern 
United States, during the period under discussion. Saunders and Stewart were part of 
what has been described by the distinguished African American scholar, Lerone Bennett, 
as a “pioneering” African American movement which, beginning in the post 
revolutionary era, fought for social and political rights for African Americans and 
engaged itself in the organization of black life in the North during this period (55-85).1 
The black "pioneers" were first of all, abolitionists, in so far as they, and not only 
the early white abolitionists,2 participated in the protests which were bringing about the 
abolition of Northern blacks during the last decades of the eighteenth century and the 
early nineteenth century.3 Various constitutional, judicial, and legislative acts 
emancipated large portions of African Americans at that time. For example, slavery was 
abolished by the constitutions of Vermont in 1797, Ohio in 1802, Illinois in 1818 and 
Indiana in 1816. In New Hampshire slavery was abolished by constitutional 
interpretation in 1783. By judicial decision slavery was abolished in Massachusetts in 
1783, and by legislative action in Pennsylvania in 1780, Rhode Island in 1784, 
Connecticut in 1784 and 1797, New York in 1799 and 1817, and New Jersey in 1804 
(McManus 160 - 179 and Litwack, North 3). 
1 
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Historians in both the fields of American and African American history have 
contended that abolitionists, both black and white, were initially motivated by the climate 
of the political philosophy of the American Revolution, which they applied to the cause 
for black emancipation and development.4 That philosophy, rooted in the Deism of the 
eighteenth century European Enlightenment's political ideologies, proclaimed human 
equality before the law and confirmed an intrinsic liberty of the human being based upon 
what were called "natural laws." With God and politics in union, philosophers such as 
John Locke and Charles Louis de Secondât Montesquieu evolved theories which 
professed the God-given right of rational human beings to participate in the affairs of 
government by "social compact" or agreement with the government. The concept 
assumed the rationality of all male human beings, and it stood juxtaposed against 
traditional myths and illusions of European religion, which allowed monarchies 
totalitarian rule by "divine rights." 
For Thomas Jefferson and the shapers of the American Declaration of 
Independence, the "social compact" theory was expressed in the now familiar statement 
of their intention to sever Americans from the control of Great Britain: 
When in the Course of human events, it becomes necessary for one 
people to dissolve the political bands which have connected them with 
another, and to assume among the powers of the earth, the separate and 
equal station to which the Laws of Nature and of Nature's God entitle 
them, a decent respect to the opinions of mankind requires that they 
should declare the causes which impel them to the separation — We 
hold these truths to be self-evident, that all men are created equal, that 
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they are endowed by their Creator with certain unalienable Rights, that 
among these are Life, Liberty and the pursuit of Happiness. — That to 
secure these rights, Governments are instituted among Men, deriving 
their just powers from the consent of the governed. 
A comparison of the ways in which white and black abolitionists used the 
political/religious idea of "natural rights" to support emancipation and education for 
blacks should shed greater light on the nature of the influence of the theory on the black 
"pioneers” and abolitionists. Since Christian ideology, specifically, American 
Protestantism, was superimposed upon the "natural rights" theory, the discussion here is 
relevant more specifically to Christian abolitionists. The imposition of Christian 
ideology upon the "natural rights" theory allowed it to be interpreted specifically in terms 
of its Biblical implications. John C. Greene contends that for white abolitionists the idea 
of emancipation for blacks bore upon their acclamation of the Christian doctrine of, "the 
spiritual unity of mankind in their common descent from Adam" (103). The first task set 
by white, Christian, abolitionists for themselves was to prove the very humanity of blacks 
in light of the previous dehumanization of blacks in which American Christians had 
engaged. For white, Christian abolitionists, this step was an antecedent to the fight for 
freedom for blacks. The abolitionists began by attempting to counter the sciences of the 
times, indeed, pseudo-sciences, because of the preoccupation of these fields of study with 
distorted experiments to uphold views of the inhumanity and inferiority of Africans and 
African descended people. These pseudo-sciences had filtered from the eighteenth 
century European Enlightenment. 
The pseudo-sciences, by perverted deductions, arrived at either one of two 
conclusions about the humanity of black people. The first was that blacks belonged to an 
inferior class of a multiplicity of human species. The other was that blacks were a 
disparate species — not human at all — falling somewhere on a scale of existences or a 
"chain of being" between white humanity at the top and the orangutan at the bottom 
(Greene 103 -115).5 
The work of the prominent abolitionist Benjamin Rush is typical of the way in 
which white Christian abolitionists endeavored to contradict the pseudo-scientists. Rush 
was a medical doctor, who was a co-founder with Benjamin Franklin of America's first 
formally organized abolitionist society established in Philadelphia in 1775. Between 1803 
and 1813, Rush carried out the responsibilities of secretary and president of the society. In 
1792, Rush published an essay in Transactions, a publication of the American 
Philosophical Society, in which he aimed to account for the physical differences of black 
people from whites. The title of the essay, "Observations Intended to favor a Supposition 
that the Black Color (as it is called) of the Negroes is Derived from Leprosy" tells the 
story. Contending that typical "Negro" features — black skin, insensibility in the nerves, 
strong venereal desires, big lips, flat noses and woolly hair — resemble the effects of 
leprosy, Rush asks the question, "If albinos are white because of a diseased condition, 
may not the black skin of the negro be produced by a similar cause9" (D'Elia 116 -125). 
Another supporter of the notion of black humanity during this era, had, previous to Rush, 
provided bigoted, cultural explanations, to account for the physical appearance of blacks. 
Rationalized by scientific conceptions grounded in environmental speculations, this 
theory is, however, somewhat less offensive than Rush's. Samuel Stanhope Smith was a 
minister of religion and, at the time of his notoriety, a Professor of Moral Philosophy at 
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the College of New Jersey (Greene 103). Smith's essay, written in 1787 was titled, "Essay 
on the Causes of the Variety of Complexion and Figures in the Human Species." In the 
essay, Smith argues that, the hot climate and the "uncivilized" nature of African societies 
were primarily responsible for the dark skin and the "peculiar" physical attributes of the 
African (Greene 104). 
Given contemporary political, social and cultural explanations which are put 
forward to explain race differences, the moronic premises of eighteenth century notables 
such as Rush and Smith appear ludicrous and absurd. However, it is not so much their 
conclusions, but the method by which they arrived there that are important to this study. 
The fallacy of central positioning — the act of assessing black people from a location of 
white apex — diminished the efforts of the white, Christian abolitionists and contradicted 
their attempts to oppose the pseudo-sciences. In the end, the white, Christian 
abolitionists sustained the superior=white, inferior=black equation which had historically 
perpetuated racism in American society. 
For African American abolitionists and "pioneers" the matter of "natural rights," 
did not involve the prerequisite step of proving their own humanity. They thrust directly 
into the call for liberation. The Biblical references which they inferred in rationalizing 
their liberation were very much different from those employed by white abolitionists. 
Christianity provided African Americans with explanations of their sufferings and 
promises of their liberation in the extent to which they applied the redemptive vision 
through the figure of Christ to their own circumstances. 
The responses of the black "pioneers" can be viewed in the context of the 
contemporary field of black liberation theology. James Cone, a major scholar in this 
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field, has contended that black liberation theology responded to the suffering and 
oppression of black people since Christianity, its primary referent is "essentially a 
religion of liberation" (4 - 5). It is generally accepted in the field of African American 
history, that black liberation theology had its genesis during the early days of plantation 
life. Then, evoking the ethos of their traditional African religions in which ancestral 
spirits assume physical realities, enslaved people called upon the heroes of the old 
Testament in creating spiritual songs of protest against oppression and in celebration of 
their hoped for liberation. Songs such as: 
He delivered Daniel from de lion's den 
Jonah from de beely ob de whale, 
And de Hebrew children from the fiery furnace, 
And why not every Man9 
"state as clearly as anything can the manner in which the sacred world of the slaves was 
able to fuse the precedents of the past, the conditions of the present, and the promise of 
the future into one connected reality" (Levine 51). 
Between the last decades of the eighteenth century and the early nineteenth 
century, as emancipation became a reality for the northern African American population, 
which had been enslaved, the black "pioneers" and abolitionists rose to the challenge of 
leadership. They emerged in the midst of the vacuum created by the release of the black 
population from the bondage of enslavement and the failure of white America to provide 
for the entry of the emancipated blacks into American society. The initiative of the black 
“pioneers” was built upon rejection of the exclusion of blacks not only by omission but 
also by deliberate commission of white America. 
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Indeed, Northern governments and public sentiment alike were intentionally 
antagonistic towards the notion of equal citizenship for the emancipated black population. 
African Americans were politically disenfranchised and prohibited from holding political 
offices. The proposed 1778 constitution of Massachusetts, for example, stipulated that, 
“blacks, Indians and mulattoes” could not be included in the franchise. That constitution 
was rejected, but the one which was finally ratified in 1780 required property ownership 
qualifications for the franchise which were prohibitive for blacks (McManus 164 and, 
Litwack, North of. 16). New York also exerted property ownership qualification 
prerequisites for the franchise which were far beyond what blacks could have realized at 
the time. New Jersey in 1807, Connecticut in 1814, Pennsylvania in 1837 and Rhode Island 
all restricted voting privileges to white male citizens (McManus 184). Denied the rights 
of citizenship, African Americans were subjected to the ultimate injustice by being bound 
to the responsibilities of taxation (Bennett 78). 
Without the benefit of judicial, legal and legislative systems firmly aligned in 
support of their implied citizenship and human rights, African Americans became 
vulnerable to discriminations and abuses of various sorts. In fact, Vincent Harding, in his 
metaphoric journey along the African American struggle for freedom titled, There is a 
River, argues that although the system of Jim Crow is associated with the post- 
Reconstruction South, in reality it began in the North during this period (118). In attempts 
to keep blacks out of the labor market, white laborers carried out acts of violence and 
obstreperous behaviors against them. Blacks were subjected to scapegoating and 
distorted accusations from white laborers. This was the same derisive and disparaging 
treatment which white laborers had carried out against blacks that had, to some extent, 
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hastened the onset of emancipation.6 As a result, African Americans could find and hold 
little useful employment. 
Social exclusion also marked the odyssey of African Americans in the North at 
this time. In Massachusetts, Rhode Island and Maine, for example, blacks were by law 
not allowed to intermarry with whites. Connecticut, New Jersey, and Massachusetts 
enacted laws to prevent the migration of blacks who were not already living within their 
borders of those states at the time of emancipation (McManus 103). 
The denial of civil and human rights to African Americans was exhibited in 
political, social and economic terms, but it was advanced by centuries of white prejudice 
and racism which had stigmatized people of African descent as substandard human 
beings. The first-hand revelations of John Duncan in his, Travels Through Parts of the 
United States and Canada, tells the tale of persistent prejudice and racism against African 
Americans. He states: "chains of a stronger kind still manacled their limbs, from which 
no legislative act could free them; a mental subordination and inferiority, to which tyrant 
custom has here subjected all the sons and daughters of Africa (qtd. in Litwack, North of. 
16). Harding contends that, indeed, northern emancipation allowed the uncontrolled 
expression of prejudice and racism against blacks which had always existed beneath the 
surface of American society. He summarizes that, "the demise of legal slavery in the 
North had actually ripped the mask from the enduring blights of the land: self-righteous 
white racism, rapacious economic greed, and deep-seated, irrational fear of blackness" 
(117). 
Burdened under the weight of discrimination, oppression and violence 
perpetuated upon them, African Americans existed in a state of deprivation and 
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degradation. They, "entered a downward spiral of idleness, squalor, and disease" 
(McManus 185). They were a people caught between the freedom which they had so long 
desired and the inability to enjoy the full rewards of that freedom. The means to social 
mobility and progress in American society were not available to them. 
The exertions of the black "pioneers" were a direct response to the dehumanizing 
conditions under which African Americans in the North found themselves. The 
"pioneering" men and women began to address the oppressed socioeconomic status of the 
emancipated black masses and their concomitant demoralized state. The "pioneers" 
engaged in devising economic, social, educational, and religious means for the 
improvement and progress of the black masses. Believing strongly in self-incentive and 
self-initiative, they formed associations such as mutual aid, fraternal and educational 
societies, and churches in order to build strong, supportive communities for the masses. 
Bennett also argues that a thrust to forge the black identity and definition, void of 
the traditional stigma of inferiority, also motivated the black "pioneers" (56). Another 
feature of white, Christian abolitionist ideology — humanitarianism --played an important 
role, in this context, in so far as white abolitionists served as a catalyst for black 
mobilization and racial unity. Ironically, while some of the "pioneers" had benefited 
from the Christian humanitarianism of white sympathizers and abolitionists who had also 
fought assiduously for emancipation, humanitarianism was a major force which 
continued to perpetuate the superior=white, inferior=black equation and to strip blacks of 
a sense of self empowerment. For, humanitarianism, was, by its very nature, a 
dependency fostering mechanism. 
Humanitarianism was bom of a theory of moral philosophy also associated with 
the eighteenth century European Enlightenment. The theory of moral philosophy, 
popularized by the Scottish philosophers. David Hume 1711-1776, and Adam Smith 
1723-1790, was grounded in the Deistic Enlightenment's derivation of the ordering of 
human nature by God-ordained, intrinsic laws and principles. It stresses the inherent 
pureness and perfectibility of human beings and their essential embodiment of emotional 
feelings of sympathy, benevolence and compassion which it was incumbent upon them to 
extend to others (Fiering 73). 
However, even Hume and Smith recognized the vulnerability of their theory to 
perpetuating hegemony by sympathizers over others since they predicated the theory 
upon the ability of sympathizers to retain feelings that were, "...sufficiently powerful to 
overcome self-interest" (Solomon and Higgins 202). Furthermore, Hume and Smith 
observed that only the rational process of the pursuit of justice for others could ensure the 
selfless motivation of sympathizers (Solomon and Higgins 202). 
American humanitarians and abolitionists were not primarily inspired by the 
pursuit of justice for blacks; indeed, their own concerns stood paramount in their 
participation in issues concerning blacks. Vincent Harding, in analyzing the motivations 
of abolitionists of the later era explains how the concerns of the white abolitionists rested 
in securing their own vision of the United States. This analysis holds true for 
abolitionists of this era as well. Harding states that, "To a large degree, most white 
abolitionists saw slavery as a dishonor to their vision of the real America" (125). He 
notes in further detail that the abolitionists felt that the slave system was a blight on their 
perceived image of America — its "righteous" origins, chaste ideals and pious forefathers. 
Abolitionism was consequently more concerned with a restoration of their imagined 
American values than with the welfare of African Americans. Abolitionists also felt that 
the slave system was a "sin against God" and stood in the way of the establishment of His 
divine kingdom on earth (125 - 126). Herein, then, was deduced the troubling 
acclamation of America's "manifest destiny" — its designation by God to be the moral 
leader of the world. 
Donald D'Elia's opinion of Benjamin Rush, an avowed humanitarian, supports 
Harding's view of white abolitionists. D’Elia contends that Rush was convinced that, 
"...the moral and social evil of slavery was being destroyed, ...by a merciful God acting 
through the agency of Rush and other reformers" (119). Further, "Rush believed that the 
United States was the center from which God was reforming the world through perfected 
reason and progressive revelation" (119). And, in an even broader context, D'Elia explains 
that Rush believed that "...America was chosen by God as the place for man's ultimate 
deliverance from slavery, " as evidenced "...in the New World's providing a religious 
and political sanctuary for Europeans from earliest times" (120). 
This sentiment based, self-appointed, posturing of white, Christian, abolitionist 
humanitarians, which harbored racism, underscored the patronizing attitude of white 
abolitionists towards African Americans. Additionally, saving the souls of the morally, 
mentally and spiritually impoverished people of African descent became the great 
mission of the white abolitionists. For, the ideal America, or world, for that matter, 
needed to be made up of people who answered the moral precepts of the idealized 
American. Soul-saving was itself precluded by the refutation of the substantive humanity 
of African descended people, and its conduct began the process by which, ironically, 
African descended people were indoctrinated into European devised interpretations of 
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Christianity. 
Humanitarianism, however, played a major role in initiating the independent 
organization of black life. The story of the founding of the Bethel African Methodist 
Episcopal Church which is well documented in the annals of African American history, 
exemplifies this. The Church was established by Richard Allen in 1794 after an incident 
during which he and a group of other African Americans were ejected by their white 
benefactors from seats reserved for whites at the Saint George's Methodist Episcopal 
Church. Allen and the others left the church that day and never returned (Bennett 81 )7 
Tw'enty-four years after the founding of the Bethel Church, on Wednesday, September 
30. 1818, the congregation founded the Pennsylvania Augustine Society for the Education 
of People of Color (Philip Foner 572). The Society established a school built upon a 
precedent set by Allen who had also started a day school for black children in 1795 
(Alexander 100). The Augustine school lasted for ten years; however, more important to 
this discussion is the educational vision upon which it was created. That vision was 
enunciated by Saunders in the keynote address at the opening of the Augustine Society.8 
The speech titled, "An Address Delivered at Bethel Church, Philadelphia; on the 30th of 
September, 1818. Before the Pennsylvania Augustine Society, for the Education of People 
of Colour. To Which is Annexed the Constitution of the Society, 1818" can well be taken 
as the hallmark of the embodiment of Saunders' educational philosophy. 
Saunders was a product of white humanitarianism conducted through a system of 
missionary and charitable education for African Americans, which had been established 
almost from the initial contact of whites with black people in the United States.9 
Missionary and charity school instruction was characterized primarily by white, 
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Christian, proselytizing, predicated upon the soul saving notions of European, Christian 
abolitionists as has been previously discussed. 
Saunders attended Moor's Charity School at Dartmouth College in New 
Hampshire,10 though, reportedly, for only a "brief period" of time. He was bom in 
Vermont in 1784 (Philip Foner, History of. 538). Saunders can be considered to have 
been among the "privileged" African Americans of his day, for he had been bom free 
from enslavement, and, beyond the exposure to instruction at the elementary level, he had 
also received a higher education in English classical traditions. According to Philip 
Foner, Saunders was sent to England for further education by "white friends" who had 
recognized "his brilliance and fine command of English" (538). 
Later, Saunders began his mission in education by teaching in elementary schools 
for African Americans in Colchester, Connecticut and Boston, Massachusetts.11 
Saunders served in the newly created Haitian Republic as a teacher and Minister of 
Education, before his entry into the Philadelphia community of the Bethel Church (Philip 
Foner, 538)12 
Stewart rose to prominence in the Boston community more than a decade after 
Sanders' engagement with the Pennsylvania Augustine Society. She could boast no 
formal education and professional experience such as Saunders. In fact, in one of her 
speeches, she lamented that although her "soul thirsted for knowledge" she had been 
"deprived of the advantages of education" ("Religion," 28). She, however, had 
experienced the process of indoctrination into European interpreted Christianity. She 
admitted to having "had the seeds of piety and virtue early sown in my mind" while 
living with the family of a clergyman after the death of her parents. Her parents had died 
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when she was only five years old ("Religion," 28). 
Stewart was born, contrary to Saunders, under conditions of enslavement, in 
1803, in Hartford, Connecticut. She described her crusade in the clergyman’s family as 
having been "bound out." She was referring to her service as an apprentice, a holding 
stage between enslavement and emancipation.13 Free from enslavement at age twenty- 
three, Stewart, formerly Maria Miller, married James W. Stewart in Boston in 1826. The 
couple, reportedly, took their place among Boston's politically conscious, "small black 
middle class." Shortly afterwards, however, in 1829, James Stewart died (Richardson 4- 
7). 
Almost immediately after the death of her husband, Stewart launched into a career 
of primarily public speaking and writing in Boston. With reference to her ability to 
pursue that career, it must be assumed that she was essentially self taught because of her 
disavowal of a formal education. Although Stewart's career in public leadership lasted 
for only three years, from 1830 to 1833,14 she is renowned as, "the first American woman 
to lecture in public on political themes and leave extant copies of her texts..." 
(Richardson xiii and Quarles 7). 
At least the initial period of her activism was characterized by the organization of 
black protest (Richardson 9), similar to Saunders' earlier alignment.15 It appears as 
though Stewart emerged to leadership from the Massachusetts General Colored 
Association, an antislavery society which had been founded in 1826 and, "dedicated to the 
betterment of local conditions and to agitation for the abolition of slavery" (Richardson 
5). During the time of her activism, Stewart published one essay and presented two 
speeches in which are pronounced her educational ideals. The essay, considered to 
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embody the essence of Stewart's conceptions is titled, "Religion and the Pure Principles 
of Morality, The Sure Foundation On Which We Must Build." It was published in the 
fall of 1831, in the Liberator, the newly founded newspaper by the white abolitionist, 
William Lloyd Garrison. The speeches were, "A Lecture at the Franklin Hall, Boston" 
delivered on September 21, 1832; and "An Address Delivered at the African Masonic 
Hall, Boston" on February 27, 1833.16 
Both Saunders and Stewart seemed to have accepted the call to leadership with a 
deep sense of stewardship and commitment. They were guided by the strong Christian 
fervor and values which characterized the religious communities of African Americans at 
the time, and their presentations were interspersed with the rhetoric of Biblical allusions 
and ascriptions. Stewart, additionally, laid claim to a divinely inspired mission in her call 
to leadership ("Religion," 461). While Saunders exhibited a sense of calm and composed 
intellectualism in the delivery of his educational ideals, Stewart was feisty, caustic, bold, 
militant and defiant in tone and style. She delivered direct orations to and confrontations 
with her audiences -- chastising and sermonizing. Sometimes anguished in tone, she 
often, in her speeches, expressed the willingness to be a martyr in the struggle for the 
rights of African Americans in her speeches. 
Saunders, Stewart, and, indeed, many of the other "pioneer" leaders had in 
common a profound belief that education held the highest potential to solve the problems 
of prejudice, discrimination and racism which had largely kept emancipated Northern 
blacks out of the American mainstream. Education, which nurtured the intellect and 
implanted virtue according to the Christian value system of American society, would 
affirm African American group and individual humanity and advance their human status. 
Whites would then be inspired to renounce racism and allow African Americans full 
admission to the rights and privileges of American citizenship and identity as American. 
Saunders expressed this idea in the following: "For upon their [African Americans'] 
intellectual, moral and religious improvements depend the future elevation of their 
standing in social, civil and ecclesiastical community (92)." Stewart states more 
pointedly: 
Yet, after all, methinks were the American free people of color to turn 
their attention or more assiduously to moral worth and intellectual 
improvement, this would be the result ~ prejudice would gradually 
diminish, and the whites would be compelled to day, — unloose those 
fetters! ("Franklin Hall," 137). 
In this context, Stewart demonstrated some captivity by indoctrination into the 
Christian, racist imagery of the day, which painted a picture of white purity of soul versus 
the scourge of blackness. In assuring blacks that whites would accept them once they 
adopted the moral value system of Christian America, Stewart proclaimed, on several 
occasions: 
Though black their skins as shades of night, 
Their hearts are pure - their souls are white. 
Here, Stewart is somewhat reminiscent of the African American poet, 
Phillis Wheatley, who had preceded her by more than two generations. In 
Wheatley's poem, "On Being Brought from Africa to America," she warned white 
Christians, in the imagery of white, racist propaganda: 
Remember, Christians, Negroes, black as Cain, 
17 
May be refined, and join th1 angelic train. 
The view of acceptance into American society was fueled by a misplaced 
optimism that educated African Americans could vanquish prejudice and gain acceptance 
into American society. This belief is evidence of the vulnerability of African Americans 
to acceptance of the Enlightenment concept of inherent human goodness. According to 
this school of thought, then, reception into American society meant liberation for African 
.Americans, and education was the major instrument of liberation -- liberation education 
Essential to the goal of liberation education was social inclusion. This aim of liberation 
education was also steadfastly adhered to by several subsequent movements and 
exemplars in African American educational thought. It has, however, been challenged by 
others.17 
Distinguishing black leadership that supported the inclusion of African Americans 
in American society is relevant not only to the discussion of educational goals. It is also 
significant in terms of the juxtapositioning of those leaders against the sentiment of the 
time to support colonization for blacks. Proposals to relocate Blacks to Liberia in Africa, 
w'ere the subject of much public debate. And in December 1817, The American 
Colonization Society was founded with the express purpose of returning the freed 
descendants of Africa to their ancestral homeland. 
Saunders’ vision of social progress for blacks in American society did not make 
him averse to the notion of blacks leaving the United States. However, he supported the 
more modified version of voluntary emigration. His stand on emigration, though, was 
highly affected by his deep admiration for Haiti, both for its physical beauty and because 
of his high hopes for the establishment of a settled black government. In 1818, in a 
• *18 memoir presented to the American Convention, an amalgamated association of white 
Northern and Southern abolitionists, which had been founded in 1794, Saunders 
indicated his feeling that Haiti would provide the only viable alternative for the 
settlement of Northern blacks who, "shall feel disposed to emigrate." Saunders also 
envisioned that Haiti could serve as an asylum for Southern blacks who may have later 
been emancipated from slavery (270 - 278).19 
Maria Stewart adamantly refused to entertain the notion of black colonization or 
emigration, for that matter. In fact, in 1833, she firmly denounced the .American 
Colonization Society for its attempt at, "influencing those of us to go to Liberia who may 
feel disposed" ("African Masonic Hall," 133). Stewart pointed to the shortsightedness of 
the American Colonization Society in promoting black emigration in light of the essential 
service which blacks could and did provide the United States in time of war. Stewart 
challenged the American Colonization Society to, "expend the money which they collect, 
[for African colonization] in erecting a college to educate her [Africa's] injured sons in 
this land of gospel light and liberty..." (133). And in her spirit of utter defiance she 
declared, "But before I go, the bayonet shall pierce me through" (135). 
For Stewart, the matter of achieving American citizenship for blacks rested not 
only on a rise in status but also in the accomplishment of total equality with their white 
counterparts. Also, as previously indicated, Stewart as well as the other black "pioneers" 
believed strongly in self incentive in the struggle for black achievement. However, 
Stewart held white America absolutely accountable for granting social rights and 
privileges to African Americans. Richardson summarizes: "Hers was a call to action, 
urging blacks to demand their human rights from their white oppressors. At the same 
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time, she encouraged them to plan wisely for their future in this country, to see to the 
establishment of strong, self-sufficient educational and economic institutions within their 
own community" (Preface). Stewart pleaded unequivocally with her audience, "O ye 
sons of Africa, when will your voices be heard in our legislative halls, in defiance of your 
enemies, contending for equal rights and liberty?" ("African Masonic Hall," 131). 
Stewart, generally, furiously castigated her audiences for what she perceived to be their 
complacency and fear, and their lack of energy, ambition and insight. 
Stewart was as assimilationist as Saunders and many of the other "pioneers" in 
her devotion to Christianity and other cultural expressions of white America. However, 
for Stewart, African American life in America needed to mirror the African past in some 
respects. Responsible participation of blacks in American society was seen by Stewart as 
a way of reclaiming the past greatness of Africa. Evoking Ethiopia and noting that Africa 
was once the, "resort of sages and legislators of other nations, was esteemed the school 
for learning, and the most illustrious men in Greece flocked thither for instruction," 
Stewart implored African Americans to, "...strive to regain that which we have lost" 
("African Masonic Hall," 130 - 131). In the context, of embracing Africa, Stewart can be 
viewed as a precursor of the African nationalist movements of the 1960s and the 
Afrocentric movement of the 1980s and 90s, the subject of the fourth chapter of this 
study. 
On the issue of applying their own insights to establishing themselves in the 
United States, Saunders urged his audience at the Pennsylvania Augustine Educational 
Society to: " let it be the unceasing labour [sic], the undeviating and the inflexibly firm 
purpose of the members of this Association — individually and collectively — to inspire 
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all within the sphere of their influence with a sense of value and importance of giving 
their children a good education" (92). Also, included in the Constitution of the Society 
itself was a pledge to: 
. . .use the last energies of our minds and of our hearts in devising and 
adapting the most effectual means to procure for our children a more 
extensive and useful education than we have heretofore had in our 
power to effect; and now, confidently relying upon the zealous and 
unanimous support of our coloured brethren... (93). 
Both Saunders and Stewart can be said to have had realistic expectations about 
what was to constitute the content of education for African Americans. They were both 
impressed by the need for the development of the minds and intellects of African 
Americans. However, they both recognized that the level of education made available for 
African Americans would be governed by the fact that many African Americans had 
never been exposed to formal education and that some lacked the aptitude for education 
beyond a basic level. Not surprisingly, given his exposure to a classical European 
education, Saunders lauded the heritage of the arts of European culture and education 
from Greece and Rome. He evoked the names of the Greek philosophers, Aristotle and 
Plato, and the Roman, Antonius Gripho, who went to Rome from Gaul as a "mere" boy 
and taught rhetoric and poetry "at the house" of Julius Caesar (89). At the same time, 
however, he hoped that universal education geared to, "...acquiring knowledge sufficient 
to read and understand the sacred Scriptures, and to manage with propriety the ordinary 
concerns of domestic and social life, will soon be within the reach of every individual" 
(89). 
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For Stewart, the sciences appeared to be the more effective field of educational 
enterprise. She lamented the unavailability of, "...the vast field of useful and scientific 
knowledge" for African Americans ("Franklin Hall," 136). The pursuit of intellectual 
knowledge in the sciences, in Stewart's mind, was to be closely linked to the means of 
livelihood. She, however, acknowledged that, "Individuals have been distinguished 
according to their genius and talents, ever since the formation of man, and will continue 
to be while the world stands" ("African Masonic Hall," 130). 
Nevertheless, the ideals of Saunders, Stewart and other African American 
"pioneers" were progressive. Their vision was to encourage African Americans to 
become critical thinkers, self-directed and self-enabling human beings. For Saunders, at 
least, the educational needs of African Americans were different from those of whites, for 
he strongly believed that blacks should develop their own educational institutions. His 
connection with the first African American school in Boston, established by Prince Hall, 
demonstrates this (Philip Foner, History of. 572). 
The aspirations of Saunders and Stewart, in this regard, stand out against those of 
the white abolitionists, who, since the beginning of the white abolitionism, had conducted 
schools for African Americans in northern states. Eric Foner and Woodson contend that, 
in 1794, the American Convention, encouraging its affiliated societies to establish 
schools for blacks stressed the inclusion of the "mechanic arts" and trades in the 
curriculum (Philip Foner, 574 and Woodson, The Education. 78). Some of the skills 
included in those areas were: sailmaking, shoemaking, tinsmitting, tailoring, carpentry 
and blacksmithing. The idea of mechanical/industrial training as an aspect of education 
had been bom in Europe in connection with the conception of divesting education of its 
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limited availability, secularizing it, and spreading it to the masses (Jackson 113-114). 
European philosophers such as Jean Jacques Rousseau, Johann Pestalozzi and Friedrich 
Froebel are acknowledged as the initiators of the notion of universal education and 
individual needs in education. Mechanical/industrial training evolved as a popular 
dimension of universal education as a result of its practicality and ability to respond to 
the pedagogical needs of the masses, in the eyes of the controlling forces in European 
society. The notion of universal education therefore began with classist and elitist 
implications as controlling classes attempted to "uplift" the masses in European societies 
but at the same time maintain the second class status of the masses. 
Both the content of education and the goals envisioned by the American 
Convention reveal that their motives were, as purported by Harding, to secure the 
harmony of American society as opposed to strengthening the personages of African 
Americans. With similar classist goals as their European counterparts, white abolitionists 
envisioned that education in the mechanic arts and trades would prepare African 
Americans, if at all they were allowed to remain in the United States, to provide a class of 
artisan working people to fulfill that need in American society. It would also at the same 
time keep African Americans in an assigned "lowly station in life" (Franklin 134). 
Additionally, mechanical education was perceived as an instrument of discipline and 
morality in the stated goal of the American Convention, to keep African Americans 
"constantly employed" and less subject to "idleness and debauchery" (qtd. in Philip Foner 
574). Virtuous, hardworking and morally upright African Americans, confined to the 
lower echelons of society, would secure the logical structure, good order and discipline in 
the ethical and just American society. At the same time, reforming blacks by way of the 
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"soul saving" graces of Christianity remained an important element of the picture of the 
well ordered American society. The following instructions were intended to be 
disseminated among African Americans. They were given at the third gathering of the 
American Convention in 1796, and repeated with only slight variations subsequently: 
attend public worship regularly; encourage the reading to the Holy 
Scriptures; acquire instruction in reading, writing and the fundamentals 
of arithmetic; teach your children useful and virtuous trades; be diligent 
in your respective callings and faithful in your relations with society; 
acquire habits of industry, sobriety, and frugality and avoid dissipation 
and vice; abstain form spirituous liquors; perform your marriages 
legally and maintain them; avoid lawsuits, expensive and idle 
amusements, and noisy disorderly conduct on the Sabbath, and always 
conduct yourself with other people in a civil and respectable manner. 
(qtd. in Litwack, North. 19) 
As previously indicated, African American society, in general, had grown to 
believe in Christianity as a lever for promoting their physical liberation. Saunders 
evidenced the view of Christianity as a liberating force in his statement that, . .wherever 
its [Christianity's] spirit enters into the councils of nations, we find it unbinding the 
chains of corporeal and mental captivity and diffusing over the whole world the maxims 
of impartial justice..." (Augustine Society," 91). Stewart espoused that it was by 
providential decree of God that liberation would be accomplished. God would therefore 
secure the circumstances for the fulfillment of liberation. Richardson contends that, 
"Stewart's God was given to direct intervention in the affairs of nations and individuals, 
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against the wicked and on behalf of the downtrodden. .." (16). Stewart's God was also 
apocalyptic like the portrayal of the God of the Old Testament. Not only would He 
ensure the liberation of African Americans but he would also facilitate concomitant 
retribution against whites for their sins against blacks. Stewart predicted that: 
...many powerful sons and daughters of Africa will shortly arise,... and 
declare that they will have their rights, and if refused, I am afraid that 
they will spread horror and devastation around. I believe that the 
oppression of injured Africa has come up before the majesty of 
Heaven. (Richardson 18) 
Stewart's opinion on the notion of "divine retribution" was not uncommon among 
African American leaders of her time. It provided the motivation which led to all the 
major slave rebellions of the day under the leadership of men such as Gabriel Prosser in 
1800, Denmark Vesey in 1822, and Nat Turner in 1831. David Walker, who was a close 
friend and confidante of Stewart's in the Boston community and who had a profound 
influence on her (Richardson 5-6), also held the same views on the subject of "divine 
retribution" for whites. Walker is well known for the publication of his manifesto, 
"David Walker's Appeal To the Colored Citizens of the World, but in particular, and very 
expressly, to those of the United States of America" in 1829. The manifesto expressed 
the most fierce and blunt condemnation of the dehumanizing treatment of black people 
by whites. Asserting divine authority in the manifesto, Walker exhorted African 
Americans to take up arms against whites, if necessary, in defense of their freedom (55- 
63). 
African Americans also adhered to Christianity in terms of its "soul-saving" 
graces — the liberation of the spirit. For white Christian abolitionists, "soul saving" 
alluded mostly to life after death and had not much to do with elevating the existence of 
African Americans here on earth. However, for Saunders and Stewart and other 
"pioneers," in the pragmatic mode of the African aesthetic, liberation of the spirit 
attended to the "here and now." Liberation of the spirit could be accomplished only by 
the practice of Christian tenets which defined human morality, conduct and character. As 
previously indicated, the inculcation or a morality driven by Christian principles was an 
uncontrovertible goal of education for Saunders and Stewart. Saunders implored the 
members of the Augustine Society to exercise their influence on all people with whom 
they come into contact about the importance of giving their children a religious education 
(92). For, as he continues, "... a Christian education is ... of great utility while sojourning 
in this scene of discipline and probation... " ("Augustine Society," 92). For Saunders, the 
otherworldly, soul saving graces of Christianity, though important, needed to be preceded 
by an elevated and informed soul in this world. He states that . .even the ruthless hand 
of death itself cannot disrobe the soul of those virtuous principles which are sometimes 
acquired through the medium of a virtuous education, and 'which, when transplanted to 
the skies, in heaven's immortal garden bloom" ("Augustine Society," 92). 
Stewart demonstrated the same belief in the importance of nurturing and 
educating the spirit for reasons of human dignity. In her ground breaking essay, 
"Religion and the Pure Principles of Morality," she declares, "'Tis not the color of the 
skin that makes the man, but it is the principles formed within the soul" (461). 
Stewart was a "bom again" Christian who, by her own account had experienced a 
religious conversion in 1830 under the influence of Protestant revivalism ("Religion," 
461).20 Protestant revivalism had, in addition to its emphasis on Christian moral 
principles, underscored the connection between Christian ideology and social 
consciousness. In the temperament of both features of revivalist Protestantism, Stewart 
drew the correlation between the notion of the elevation of the soul and the absolution 
from worldly vices and sins. In the manner of her chastising, she adamantly warned 
African Americans, especially youths, to abstain from gambling, vulgarity, vice and 
iniquity which was too prevalent among them. She called for temperance and purity of 
heart ("Masonic Hall," 132). Stewart talked incessantly about what was considered to be 
the poor standards of behavior among African Americans. However, she was always 
careful to acknowledge the demoralizing conditions under which African Americans 
lived as the cause of that behavior. Stewart felt that their adherence to Christian values 
had allowed whites to achieve social and political progress, and she advised blacks to 
emulate whites in this respect. Stewart did admit the historical achievements and 
progress of African civilizations, as previously mentioned. However, she claimed that, 
"gross sin and abominations" committed by Africans and African descendants had, 
"provoked the Almighty to frown this heavily upon us, and give our glory unto others 
("Masonic Hall," 130 - 131)." Stewart viewed Christianity as the instrument, destined by 
God to wean blacks back to Godliness. "A promise is left to us," she thundered on more 
than one occasion, "Ethopia shall again stretch forth her hands" ("Masonic Hall," 131 and 
"Religion," 462).21 Stewart challenged blacks to prove to themselves and to whites that 
they were capable of embodying Christian values. 
Stewart's presence on the public stage during this era has earned her the accolade 
of forerunner of African American female activism. Paula Giddings in her study of 
27 
African American women on race and sex called, Where and When I Enter, claims that 
Stewart, "articulated the precepts upon which the [entire] future activism of Black women 
would be based" (50). Stewart's public visibility was unorthodox in an age when it was 
not a custom for women, black or white, to participate in public speaking. Stewart's 
speech at Franklin Hall in 1830 was sponsored by the Affic-American Female 
Intelligence Society of Boston. There, Stewart actually spoke before a mixed audience of 
men and women, called a "promiscuous audience," another unusual occurrence for 
women at the time (Giddings 9 and Richardson, Preface). 
Women's education can easily be said to have been the primary subject of 
Stewart's women's rights agenda. For Stewart, intellectual and religious education for 
black women held the same potential for racial liberation from political and social 
oppression as for black men. However, liberation from the sexually assigned domestic 
drudgery to which African American women were subjected was also addressed 
unequivocally by Stewart. Forcing her female listeners at Franklin Hall to realistically 
assess their condition, Stewart entreated them to recoil from subservient roles. She 
queried, "Do you ask — Why are you wretched and miserable? I reply, look at many of 
the most worthy and interesting of us doomed to spend our lives in gentleman's kitchens" 
(139). 
Even before her address at Franklin Hall Stewart had explored the subject of 
women's education in her hallmark publication, "Religion and the Pure Principles of 
Morality" in 1829. In that essay, Stewart had assured African American women that they 
had as much intellectual capability as others in American society. She urged insistently, 
"O, ye daughters of Africa, awake! awake! arise! no longer sleep nor slumber, but 
distinguish yourselves. Show forth to the world that ye are endowed with noble and 
exalted faculties" (462). 
Stewart's educational message to African American women was twofold. They 
were to develop their minds and intellects in a thrust for absolute equality. However, 
they were also to acquire the kind of virtue, morals and character which American society 
defined as essential characteristics of "true womanhood." Giddings labels this 
phenomenon as the "cult of the lady" or the "cult of true womanhood" and identifies it as 
residing in the Victorian value system. Although the Victorian value system did not give 
birth to those ideals, it certainly epitomized them. The dimensions of "true womanhood" 
included what were considered to be "good" housewifery and childrearing skills, and the 
demonstration of "social and moral graces" (Giddings 47-51). 
According to Giddings, it was a contradiction that although they recognized the 
racist and classist implications of Victorian values, African American women still aspired 
to its credos. However, they upheld the Victorian ethic as an important device of their 
acculturation into American society. Their aim to inculcate the Victorian value system 
was itself a challenge to American society to understand that African American women 
were capable of acquiring white standards of behavior (51). Giddings also points out 
another seeming contradiction between Stewart's exhortations to black women to 
demonstrate their own human and intellectual capabilities and at the same time to be 
submissive to men another feature of the Victorian ethic (51). However, in the context of 
her identification of Stewart as the precursor of black women's activism, Giddings sees 
Stewart as having set the precedent for black women activists to accept and integrate 
domestic and political roles (51 - 52). 
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Saunders and Stewart were convinced that developing the mental capacities of 
African Americans was the most important expression of education to be undertaken. In 
the minds of the "pioneers," intellectualism defined personhood and human status. 
Education for African Americans was the most significant asset to the ability of African 
Americans to progress and develop in American society. It would conquer the prejudices 
and discriminations, which were carried out against African Americans. For these 
leaders, it was correct that African Americans should advance in social status in 
American society. This condition was based upon their "natural rights" to liberty and 
free choice as human beings. Liberation education had much to do with the right to 
exercise their human potential and intellectuality within the structure of American 
society. 
Saunders and Stewart and other African American "pioneers" did not feel the 
need to prove the innate humanity of African Americans. However, the humanity and 
intellectuality, which they aimed to manifest were rationalized by white American 
ideologies. And while their interpretations of those ideals were sometimes influenced by 
the Africanity, they aimed for a European expression of humanity. They ascribed to the 
concept of European humanity as universal, and, in the context, they upheld Christianity 
as the supreme representation of humanity. Consequently, while the "pioneers" engaged 
in self-directed efforts to establish African American life and identity in the United 
States, the conditions of African American life and the perception of education were not 
self-defined and meant to be self-expressive. The concern with throwing off the cloak of 
inferiority and oppression was conceived in terms of emulation of European values, 
behaviors, attitudes and education. The concern with entering the American mainstream 
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led to a misplaced conception that American values were the only worthwhile values. 
Even Stew'art's admonition to African Americans to "strive to regain" the African past 
cannot be seen as an effort at self-definition since it was the past, symbolic image and not 
the substance of Africa which Stewart evoked. Ironically, the failure at self-definition 
served to thwart the very’ liberation for which they struggled. 
During the following period, African American leaders would inherit the will to 
struggle on behalf of the progress of the group from their forefathers. They would also 
be more precisely articulate in determining the nature and goals of liberation and 
liberation education. However, the tendency to accept cues from white America in 
mapping their paths to the future was further heightened. This and a growing attachment 
to patronage from white abolitionists contributed to disunity in the ranks of African 
American leaders, thereby inhibiting their efforts to fulfill their own aspirations. 
Notes 
’Some other well known names counted among the African American "pioneers" 
are Richard Allen, Absolom Jones, James Forten, Prince Hall, Samuel Cornish, John B. 
Russwurm and Paul Cuffe. 
"Traditional scholarship had divided the white abolitionist movement into two 
periods. The first falls within the boundaries of the 1790s and the early 1830s. The 
second runs from the early 1830s to the Civil War. The black "pioneer" period falls 
approximately within the boundaries of the first abolitionist period. 
3The issue of abolitionists' input in bringing about northern emancipation is 
controversial. McManus, for example, contends that the economic conditions caused by 
the decreasing number of enslaved people and the growing number of white workers at 
31 
correspondingly low wages played a greater role in motivating slave holders to 
emancipate enslaved African Americans. Litwack, however, gives more importance to 
the ideological beliefs of abolitionists. They both, nevertheless, attach great significance 
to the role of white laborers in sabotaging the slave system as a contributory cause of the 
ending of slavery (McManus 166-177 and Litwack, North of. 5-6). 
4Prominent among those who have put forward this argument are the African 
American scholars Carter G. Woodson and Charles Wesley. See The Education. Chapter 
3 and The Negro. Chapter 8. 
5Thomas Jefferson is counted among those who supported theories of the 
inferiority of African descended people based on pseudo scientific theories. His position 
in this regard can be found in his 1787 "Notes on The State of Virginia" in which he 
justified emancipation then colonization for African Americans. 
6The role of white laborers in sabotaging the slave system is a well-documented 
topic in American history. See for example, McManus 166. 
'Even before that incident occurred, Allen and others including Absolom Jones 
had formed the Free African Society in 1787 primarily to agitate for emancipation. 
During the era, besides the organization for improvement of life in the African American 
community, there was also some degree of organization around protest issues. Protest 
activities were usually organized around single issues. For example, a convention in 
1817 was organized to protest the American Colonization Society's scheme to colonize 
African Americans in Liberia. Another convention held in 1830 was focused on the 
development of strategies to assist escapees from slavery. 
8Notably absent from the founding meeting of the Pennsylvania Augustine 
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Society was Richard Allen. In his speech, Saunders acknowledged Allen's absence due 
to illness. 
9See Woodson, The Education, for an extensive discussion about the activities of 
various religious bodies, missionaries and philanthropic individuals in providing religious 
instruction for African Americans from the beginning of the system of enslavement. 
10Moor's was established as an Indian Charity School by Eleazer Wheelock about 
1750 in Lebanon, Connecticut. The school was the predecessor of Dartmouth College, 
which was founded in 1969 in Hanover, New Hampshire under a charter granted by 
Kung George III of England. 
"The Boston school was one of the first independent African American schools. 
It was established by Prince Hall in 1796. Hall is well known as the founder of an 
African American Masonic League. See Foner 578. 
12 According to Foner, in 1823, Saunders returned to Haiti where he assumed the 
position of Attorney General. He died in Haiti in 1839. In 1816, in England, Saunders 
had published The Havtian Papers, a translation of the laws, documents, and 
proclamations of Haiti (538 -539). 
13All northern states granted emancipation on a gradual basis. During the 
apprenticeship period in some states, the enslaved people could be "bound out" to work 
for wages which were paid to the owners. This was a scheme devised by northern 
legislatures to compensate the owners for their anticipated loss of labor after the time of 
full emancipation. See McManus, Chapter 10. 
14Stewart moved to New York then to Baltimore where she became a teacher. 
After the Civil War, she worked as a Matron at a Freedman's hospital in Washington, D. 
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C. In the 1870s Stewart published a few more essays (Richardson xiv-xv). 
15Later, in 1831, Stewart became affiliated with the white abolitionist, William 
Lloyd Garrison, who was instrumental in the publication of some of her essays in his 
newly founded anti-slavery newspaper, The Liberator. Others writings of Stewart's were 
published in Freedom's Journal, a newspaper founded in 1827 by the African American 
"pioneers" Samuel Cornish and John Russwurm. See Richardson 10. 
16Stewart's essays and speeches are published in two contemporary sources used 
in this study — Dorothy Porter's, Early Negro Writings and Marilyn Richardson's, Maria 
W. Stewart. America's First Black Woman Political Writer. The speeches are referenced 
from Porter's work. 
1 In the fourth chapter of this study the Afrocentric challenge to the notion of 
education as a means to social and cultural inclusion in American society is discussed. 
18Saunders, similar to Stewart, had established relationships with white 
abolitionists. However, up to the early 1830s, blacks were not allowed to join white 
abolitionist societies. 
,9James Forten, a prominent and wealthy African American businessman, spoke 
out in opposition to the idea of black colonization at the 1818 meeting of the American 
Convention. Thomas credits Forten with changing the support of the American 
Convention in favor of colonization, at least for a period of time (24). 
20Protestant revivalism played a major role in influencing the ideals of later black 
and white abolitionists. Its influence on Stewart's position, in this context, approximates 
her with black abolitionists of the next era, the subject of the second chapter of this study. 
21 Stewart was one of the earliest advocates of the notion of a Christian destiny for 
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African descended people. This theme continued to prevail in nineteenth century African 
American history. Among some of its later advocates were the Caribbean spokesman, 
Edward Blyden and the African American, Alexander Crummell who extended the 
concept to mean a destiny of Westernized African descendants to spread Christianity in 
Africa. 
Chapter II: The Leading Abolitionists — James William Charles Pennington and 
Martin Delany 1838 - 1855 
Like Saunders' and Stewart's during the earlier era, the educational visions of 
James William Charles Pennington and Martin Delany emanated from their concerns 
about the status of free African Americans in the North. However, at this time, attention 
to the condition of African Americans in the North was eclipsed by the question of 
emancipation for African Americans enslaved on Southern plantations. African 
American leaders in this era are therefore more centrally defined by their abolitionist 
roles than in the previous era. As a result, they are also readily compared with white 
abolitionists. Generally, as in the previous era, educational designs were encased within 
the broader debates about equality and justice for, and, the progress of African descended 
people in the United States. 
The period witnessed evolving dissension among African American leaders and 
some erosion of the resolve toward self-help in the pursuit of progress for the African 
American community. However, at least in the beginning of the era, the self help 
ideology was held in high esteem among dominant African American leaders.1 These 
leaders, including Pennington and Delany, had engaged in the struggle for individual 
freedom and self-improvement; they were self-made and had surmounted enormous 
impediments in their quest for advancement. 
In their pursuit of self-improvement, these leaders had received some assistance 
from others including African American and white abolitionists. However, they had 
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achieved success mainly as a result of their own persistence, hard work and profound 
desire to affect change in the lives of African Americans. Many of the leaders, such as 
Pennington, had escaped from the southern slave system. Pennington, whose name at 
birth was James Pembroke, had set out for freedom from a plantation on the shores of 
Eastern Maryland where he had been raised and later worked as a blacksmith. At the 
time of his escape in 1827, he was eighteen years old, having been born on January 15, 
1809. His parents were both enslaved and had a family which included eleven children. 
During a harrowing journey on foot, Pennington was recognized as a fugitive from 
enslavement; he evaded being recaptured on two occasions before reaching Pennsylvania. 
For six months, Pennington lived in the home of his Quaker rescuer to whom he referred 
in his autobiography as W. W.2 
Pennington was introduced to Christianity by W. W, who also exposed 
Pennington to some elements of a basic education. However, after six months, 
Pennington left W. W.'s home hurriedly, fearing that his previous owner was on his trail. 
Pennington continued a process of self-education while living on the farm of another 
Quaker, J. K. in Chester County, Pennsylvania for seven months. In Long Island, New 
York, where Pennington arrived, in 1828, thirteen months after his escape, he acquired 
more formal education attending evening classes at schools run by African Americans in 
Brooklyn and through private tutoring. All the while, Pennington earned a living as a 
blacksmith, the trade he had learned during his enslavment (Thomas 45). In March 1833, 
Pennington became a teacher in an African American school in Newtown, Long Island; 
he taught also in another African American school in New Haven, Connecticut beginning 
in 1835 (Pennington 56-84 and Thomas 44-45). 
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While in Connecticut, Pennington pursued studies in what was to become his 
major life endeavor, the ministry. He was not formally admitted to Yale Divinity School, 
but he was "allowed to remain outside the classroom and hear the lectures" (Thomas 48). 
Pennington was ordained a minister at an African American Presbyterian Church in 
Newtown, Long Island in 1838. At the time, although some African Americans had 
established independent churches, others, such as Pennington, had affiliated with white 
Protestant religious bodies such as Presbyterians and Congregationalists. The African 
American church branches were known as missions of the established church bodies 
(Thomas 49). 
Pennington's first assignment as a minister was from 1838 to 1840 at the same 
Newtown church where he had been ordained. He was next appointed to the Fifth 
Colored Congregational Church in Hartford, Connecticut from 1840 to 1848,3 then, from 
1848 to 1855 he ministered to the Shiloh Presbyterian congregation in Long Island, the 
largest African American Presbyterian Church. Because of a reported addiction to 
alcohol, Pennington lost the prestigious pastorship of the Shiloh church and returned to 
the Fifth Colored Congregational Church in Hartford between 1855 and 1858 as a supply 
minister only (Thomas 49 - 50). 
Between 1858 and 1863, Pennington resumed as full time pastor of the Newtown 
church, the church of his beginnings. There, he established and conducted an elementary 
school. From 1865 to 1868, in the aftermath of the Civil War, Pennington, out of a 
desire to Christianize and support newly emancipated African Americans, ministered to 
an African American Episcopal congregation in Natchez, Mississippi. He had chosen to 
be ordained in the African Methodist Episcopal Church specifically because it was one of 
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the few which was ministering to freed African Americans in the South. Between 1868 
and 1870, Pennington worked with the Fourth Colored Congregational Church in 
Portland, Maine. Then in 1870, he organized an African American Presbyterian Church 
in Jacksonville, Florida where he died in October, 1870 (Thomas 49 - 52). 
As a churchman, in the African American community and also in the dominant 
white church organizations of the Presbyterian and Congregational churches, Pennington 
demonstrated the ability to organize and lead. He not only carried out the responsibilities 
of pastoring but had also been involved in leadership positions in various church 
organizations concerned with different religious and social issues. Ironically, in spite of 
his reported addiction to alcohol, Pennington helped to organize the Temperance 
Movement in the African American community during the 1830s and 1840s (Thomas 
112). Also, during his first term as minister of the Fifth Colored Congregational Church 
in Hartford, Pennington conceived the notion of African Americans becoming involved 
in spreading evangelical Christianity in Africa. This idea led to the founding, at an 
August 18, 1841 convention, of the Union Missionary Society by a group of African 
American ministers.4 At the founding meeting, Pennington was elected president of the 
organization (Thomas 50 and BAP, Vol. 1, 118fn). Two African American missionaries 
were initially sent to the interior of Africa under the auspices of the Union Missionary 
Society (Thomas 90). 
Additionally, on two occasions while also serving in Hartford, Pennington was 
elected President of the Hartford Central Association of ministers of the established 
Congregational church (Thomas 51). Pennington was also an attendee at a convention in 
Albany, New York in 1846 which evolved the Union Missionary Society into the 
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American Missionary Association. The American Missionary Association, 
predominantly white, assumed the evangelical missionary work of the Union Missionary 
Association in Africa and extended its influence around the world.5 As a member of the 
executive committee of the American Missionary Association, Pennington advocated the 
spread of Christianity and education among enslaved African Americans on southern 
plantations (Thomas 50-51 and BAP, Vol. 1, 118fn). Also, in July, 1853, while serving 
the renowned Shiloh congregation in New York, Pennington was elected Moderator of 
the Third Presbytery of New York, an organization of the established Presbyterian church 
(Thomas 53).6 
Pennington's affiliations with the white church establishments and organizations 
were somewhat contradictory' to his drive towards self determination. For, the African 
American branches of the white churches depended on the white establishments for 
financial support. Pennington, in fact, evidenced the weakness of resolve towards self¬ 
incentive, which was common during this period. 
Nevertheless, Pennington's rise to leadership in the African American and white 
religious communities was nothing but phenomenal. He is accurately identified as an 
exemplar of human strength and will. His stewardship was far reaching and impacting. 
He became a sought after speaker and a highly acclaimed writer who published several 
essays and articles. He wrote one of the first textbooks on African American history. 
The book, published in 1841 was called, A Textbook of the Origins and History' of the 
Colored People or Textbook History. His autobiography, The Fugitive Blacksmith or. 
Events in the History of James W. C. Pennington, was published in England in 1849 
(BAP, Vol. 1, 118fn). Through all his strivings, Pennington had to be ever mindful of his 
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status as an escapee from slavery. In the mid 1840s, he traveled to parts of the 
Caribbean, including Jamaica, in an attempt to raise money to purchase his freedom 
(Thomas 51).8 Also, when the freedom of African Americans in the North was put in 
further jeopardy by the passage of the Fugitive Slave Law in 1850,8 Pennington, in 
England at the time, delayed his return to the United States again trying to raise money to 
purchase his freedom (BAP, Vol. 1, 118fn). Pennington was able to purchase his 
freedom upon his return to the United States in 1851 (Thomas 51). 
Delany, unlike Pennington, had not entered the world under conditions of 
enslavement. In Charlestown, Virginia where he was bom on May 6, 1812, his father 
was enslaved but his mother was not. Delany along with his other brothers and sisters 
obtained literacy early in their lives through the initiative of their mother. She instructed 
them with the use of a New York Primar and Spelling Book, which she had purchased 
from an "itinerant Yankee peddler." Mrs. Delany undertook the role of teacher after her 
children were refused entry into the Virginia school system where it was a criminal 
offense to educate African Americans (Rollin 35-37). The surreptitious educational 
undertakings of the Delany family were soon discovered, and, in 1822, the Delany mother 
and her children were forced to move to Chambersburg, Pennsylvania having been 
threatened by whites in the Charlestown community (Rollin 30-36 and Painter 150-151). 
Delany was exposed to further elementary education in Chambersburg, and, later, in 
Pittsburgh, he received education in liberal and classical studies at a newly established 
school of the African Methodist Episcopal Church. The Reverend Lewis Woodson was 
his teacher (Harding 129). Leaving his family behind, he moved to Pittsburgh in July 
1831 when he was nineteen years old. In Pittsburgh, Delany studied medicine under the 
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mentorship of abolitionist medical doctors (Rollin 46 and Painter 151). By 1843, 
Delany, "had completed enough medical study to qualify as a cupper, leecher, and 
bleeder and could make a comfortable living as a medical practitioner" (Painter 151). 
Delany also studied and practiced dentistry around this time (Rollin 46). 
Medicine, however, was not to become Delany's primary occupation. Social and 
political undertakings took precedence over all others. In fact, according to Painter, it 
was Delany's wife, Catherine Richards, whom he had married in 1843, who became the 
primary breadwinner in the family using her skills as a seamstress (151). Delany, 
however, during a hiatus from social and political activities, had tried to acquire more 
professional qualifications in medicine. He had applied and had been admitted with two 
other African American men to Harvard University's Medical school. The African 
Americans actually began attending lectures in November, 1850. However, protests by- 
white students led to the request of the Dean of the school, Oliver Wendell Holmes, for 
the withdrawal of Delany and the other black students (Painter 154). 
As a result of their self seeking battles in search of progress, the leaders of this 
era, hardly, as their previous counterparts, retained the delusion that self-improvement 
through education and other means would automatically grant them the respect of white 
Americans as equal human beings. They had come of age and risen to leadership after 
sufficient time had elapsed for the effects of emancipation on African Americans in the 
North to have been fully realized. They had witnessed the racism and discrimination 
which had encouraged the absolute exclusion of free African Americans from almost all 
socio-economic spheres of activity in American society.9 A further contributing factor to 
black exclusionism in the job market was the arrival in America between 1830 and 1860 
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of waves of Irish immigrants. According to Bennett, the willingness of the immigrants 
"to accept almost any job at almost any price" in American cities, depressed wages and 
deprived blacks of even the menial jobs which had traditionally been open to them (179). 
Additionally, as the period evolved, African Americans had evidenced the federal 
legislative and judicial reversals of the implications of freedom which their emancipation 
in the North had suggested The Fugitive Slave Law of 1793, which had been relaxed by 
many northern states, was strengthened by one of five congressional enactments in an 
overall Compromise with the South in 1850 (BAP, Vol. 1, 233). Directly impacting 
African Americans in the North were stipulations which imposed a one thousand dollar 
penalty and the threat of imprisonment on northern citizens who aided escapees from 
slavery. Because they could be mistaken for escapees from slavery, other stipulations of 
the Fugitive Slave Law also stood to affect African Americans in the North. The law 
denied fugitives a jury trial, the right to counsel and the right to testify in their own 
defense if intercepted. It also ordered state and federal authorities to cooperate in 
capturing fugitives. It placed the procedure for dealing with the process of returning 
fugitives in the hands of a Federal Commission, an administrative, as opposed to a 
judicial body as was the case previous to the enforcement of the law (BAP, Vol. 1, 233 
and Harding 107). 
In the legislature, the Missouri Compromise of 1820, which had forbidden the 
expansion of slavery into Western territories, was virtually repealed by an 1854 Bill 
which allowed Kansas/Nebraska the option of slavery by Popular Sovereignty or by 
consent of the majority of the voting population (Harding 202). And, in 1854, the 
United States Supreme Court declared African Americans virtual non-citizens by a ruling 
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which denied Dred Scott the right to use the courts to sue for his freedom. Scott had 
used the fact that he had lived in territory deemed free by the Missouri Compromise to 
support his suite for freedom (Harding 201- 202). All these measures contributed to 
reinvigorating the oppression of African Americas and their exclusion from American 
society. 
Meanwhile, the question of whether or not African Americans should remain in 
the United States was still hotly debated. Among African Americans the dominant 
response remained in favor of integration in American society. One of the prominent 
leaders of the era, Charles Ray10 expressed this sentiment best when he stated in 1840: 
We believe...that it is our duty and privilege to claim an equal 
place among American people, to identify ourselves with 
American interests, and to...look to become a happy people in 
this extended country, (qtd. in Harding 132) 
Pennington's vociferous stand against the concept of African Americans leaving 
the Unites States was directed primarily towards the American Colonization Society, 
which since 1816 had been in the business of facilitating the colonization of free African 
Americans in Liberia. An 1852 speech delivered at a meeting of the Colored People of 
New York City at the Abyssinian Baptist church provides Pennington's arguments against 
colonization on several fronts. First, Pennington claimed that by birthright, and by the 
very participation of their forefathers in the original development of America, African 
Americans belonged in America The act of their forefathers in giving their lives during 
the revolutionary war also entitled African Americans to the right of American 
citizenship argued Pennington. Second, Pennington opposed the destruction of the native 
44 
African governments, which the appropriation of Liberian lands by the .American 
Colonization society had caused. Third, Pennington argued that the Liberian colony was 
not independently controlled by the African Americans who had emigrated because the 
American Colonization Society still, in 1852, controlled one-tenth of the land Finally, 
the hatred which motivated the feelings of those whites who worked to remove African 
Americans from American soil was cited by Pennington as a reason to oppose 
colonization (Thomas 122-125). During the same speech in 1852, Pennington registered 
opposition against New York's consideration of allocating funds to the American 
Colonization Society. A committee was mobilized which called a convention to pursue 
protest in this regard As a result, Governor Washington Hunt of New York, retracted his 
plan to allocate financial contributions to the American Colonization Society (Thomas 
123). 
Also in 1852, Pennington wrote a letter to the New York Independent, a 
Congregational church weekly newspaper, in which he argued further against 
colonization. He highlighted the contradiction of British imperialism and settlement in 
South Africa in the face of America's "fundamental maxim" of African American 
colonization in Africa -- that the two races do not belong together. Pennington also 
pointed out a number of other problems which resulted from British imperialism. Among 
them were the conflict which existed between the British imperialists and the native 
Africans, the "divide and rule" tactics of the British which encouraged betrayal of groups 
of .Africans against one another, the dehumanizing and exploitative treatment enacted by 
the British against the native Africans, and the spread of drunkenness among whites in 
South Africa He queried whether whites believed that African Americans should 
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"furnish candle" for whites "to bum at both ends" by allowing themselves, through 
colonization, to be placed in those situations similar to those which had occurred as a 
result of British imperialism (BAP Vol. IV, 116-118). Another letter to the New York 
Independent also in 1852 shows Pennington expressing concern that imperialism and 
colonization in Africa were interfering with the process of Christian evangelical work 
among native Africans. (BAP, Vol. IV, 119-121). As previously indicated, Pennington 
advocated and was involved in spreading evangelical Christianity in Africa. 
Additionally, Pennington, while pastoring the Shiloh church created an anti¬ 
colonization association with other well-known African American New Yorkers. The 
association was called "The Committee of Thirteen." Pennington also submitted writings 
to William H. Day's anti colonization newspaper, The Aliened American ( BAP, Vol. 1, 
118fn). 
As early as the 1840s, Martin Delany like Pennington, had condemned the 
American Colonization Society's Liberian colonization efforts. He had viewed the 
attempt to lure free African Americans from America as a way of expelling black protest 
against the southern slave system thereby allowing longer life to the system (Painter 153). 
However, while Delany was opposed to the American colonization's ventures, he was not 
resistant to the idea of black emigration. Delany, after all, is well known in African 
American history as the first Black Nationalist who advocated the establishment of a 
black homeland somewhere in the Americas. Delany's stewardship is marked by attempts 
to secure the rights of African Americans in the United States as well as by advocacy for 
the departure of African Americans from the United States. Labeled as contradictory in 
this regard, Bennett explains that for Delany: 
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The tide of black nationalism, and the tide of Delany's career, ebbed 
and flowed, inversely, with the ebb and flow of the black cause. When 
the cause was going well, and when there seemed to be a reasonable 
chance of a breakthrough, black nationalism receded. When the cause 
suffered massive shocks, and when there seemed to be no chance of 
peace and safety on American shores, black nationalism crested. (171) 
Harding responds to Delany's waverings at the level of psychology. He argues 
that Delany's preoccupation with the notion of an African homeland while at the same 
time attending to the struggle against oppression of African Americans in America 
demonstrated that Delany was "attempting to maintain a tremendous and painful tension." 
Harding finds what he perceives to be Delany's dilemma to be related to some extent to 
the psychological phenomenon of "double consciousness" later contrived by WEB 
DuBois (208).11 
The understanding of the African American leaders of this era of the need for 
action, political and otherwise, to effect changes in the lives and status of African 
Americans is, however, indisputable. They were, unlike their predecessors, not only 
organizing within their own ranks but also confronting the forces of control in American 
society.13 Pennington was a crusader for black rights at several different levels One of 
his first activist engagements was as an intermediary for the Mendi people, a group of 
Africans, who had been captured from the shores of Nigeria and taken to Cuba. Having 
been sold into enslavement in Cuba, they were being transported to the United States 
when they rioted on the ship, Amistad, causing the now famous incident. Deceived by the 
ship's owner, who promised to return them to Africa, the Mendi people ended up in 
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Connecticut charged with mutiny. Pennington, in 1840, helped to organize the legal 
defense for the Mendi people and to raise money on their behalf. At the time, 
Pennington had recently been appointed minister of the Fifth Congregational Church in 
Hartford, Connecticut. The Mendi people were finally exonerated and allowed to return 
to Africa in November, 1841 (Thomas 50 - 51). 
In June, 1855 Pennington again participated in a public crusade. This time in New 
York City when he was pastoring the Shiloh Presbyterian Church in Long Island, he 
confronted discrimination on public transportation. He boarded a horsedrawn car, an act 
which was prohibited for African Americans. In an episode foreshadowing the actions of 
Rosa Parks in 1955 exactly one hundred years later, Pennington was arrested and charged 
when he refused to leave the car upon the conductor's request. He was however only 
censured by a court, and upon appeal, Pennington won the right for African Americans to 
use public transportation in New York City (Thomas 57-58). On the political front also, 
during the Civil War Pennington supported the idea of black men enlisting in the Union 
army (BAP, Vol. 1, 118fn). 
Delany's demonstration of political and social consciousness began in Pittsburgh 
when he was still very young. He was a member of voluntary, African American 
associations concerned with moral issues such as "temperance," "gentlemanly culture," 
and "antislavery." He actually held leadership positions in some of those organizations — 
recording secretary of the Temperance Society of the People of Color of the City of 
Pittsburgh, secretary of the executive board of the Philanthropic Society, and founding 
member of the Theban Literary society. In 1843, Delany also established "the first black 
newspaper west of the Alleghenies," The Mystery" (Painter 151). 
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Bennett's contention that Delany's attention to matters of political significance for 
African Americans and his attention to promoting emigrationism alternated depending on 
the political climate in America is true in terms of his demonstrated activism in the 
spheres of the two ideals. To be sure, whenever he withdrew from public political 
visibility, he turned to writing or organizing which rationalized and promoted emigration. 
A close examination of Delany's writings, however, shows that Delany did not so much 
waver between the two ideals or even deal with them at the level of "double 
consciousness" which Harding proposes. For Delany, the supreme ideal was always to 
eradicate the myth of racial inferiority of African descended people and to see that 
African Americans were given the opportunity to realize the destiny of their full 
humanity. That humanity, from creation, embodied the "highest" potential to become 
fully actualized Wilson Moses has used the term "racial chauvinism" to describe this 
notion of Delany's which gave divine transcendence to African descended people (153).12 
For Delany, if African Americans could achieve this progress within the confines of 
American society, it was well and good. If they could not, emigration provided the only 
logical alternative for African Americans to escape the racism and oppression of 
American society. Delany constantly used the term "elevation" to explain his view of 
black people being able to make intellectual, moral and material progress. 
In 1836, for example, Delany wrote a plan in which he proposed how the Colored 
race" could be "elevated." The plan implicitly indicated the notion that failure of political 
efforts in the United States should lead to emigration of African Americans. The plan 
suggested that a Confidential Council be established to serve as a mediating body for 
African Americans, representing their interests at the national level. The Council was to 
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act as a legislative body (Harding 130). Whether or not the African American legislature 
was to be completely autonomous or was to function as a mini legislature within the 
national structure does not seem to have been made clear by Delany. Additionally, 
Delany also suggested that the Confidential Council form a board of commissioners to 
explore geographical areas on the North American continent where an independent 
African American settlement could be established (Harding 130). Clearly here the 
exploratory work was to be held in abeyance while political equality in America was 
sought. 
In 1839, after Delany's plan had not received much attention from the general 
African American community, he set out on a one-man excursion across the United 
States to find an appropriate location for African American settlement. Reportedly, he 
went to Arkansas, Louisiana and Texas and areas of native American Territory. He is 
considered to have put his freedom in jeopardy by also traveling through several states in 
the deep South where he could have been captured as an escapee from slavery (Harding 
131). 
In 1847, after he abandoned publication of The Mystery, Delany teamed with 
Frederick Douglass, in editing the abolitionist newspaper, The North Star13 Douglass, 
the most prominent African American abolitionist of the era, had recently founded the 
paper. In the capacity of coeditor of The North Star. Delany is seen primarily in terms of 
his focus on the welfare of African Americans in America. To raise money for the paper, 
Delany traveled extensively throughout the mid-Atlantic and mid western states during 
that time. In letters to Douglass which were printed in the North Star. Delany is seen 
occupied with issues related to African American progress — racism against African 
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American, individual incentive and enterprise among African Americans and their 
education (Painter 152 and Adeleke 224). Delany's and Douglass' North Star 
collaboration, however, came to an end in 1849, reportedly as a result of differences 
between them relative to dealings with white abolitionists.14 The decade of the 1850s 
was one of the times when Delany conspicuously turned away from social and political 
activism as a result of his disenchantment with the oppressive federal legislative and 
judicial decisions previously discussed. He turned to the production of another text, "The 
Condition, Elevation, Emigration and Destiny of the Colored People of the United States 
Politically Considered." It was published in May 1852. Both Harding and Painter agree 
that the concept of African American "elevation" occupies the central position in the text 
(Harding 173-174 and Painter 155). Delany, though, then pessimistic about the United 
States ever offering fairness and equality for African Americans allowed emigration 
greater transcendence. The notion of black nationhood began to be more sharply 
articulated by Delany. In this case, Delany's perception was that a location either in 
Central America, South America or the Caribbean would be more appropriate for an 
African American nation. 
During the 1850s, Delany envisioned that the destiny of African Americans was 
tied to the continents of the Americas. African Americans he contended were destined to 
forge a unity with Native Americans in a thrust towards liberating the American 
continents (Harding 175). This was the thesis of his pamphlet, "The Political Destiny of 
the Colored Race on the American Continent" published in 1854. Canada was offered by 
Delany as a temporary possibility for African American emigration. However, he 
dismissed Canada as a permanent solution because he feared that it could be annexed by 
51 
the United States (Harding 175). Delany himself moved to Canada in 1856, where he 
became involved in the political arena also (Harding 205). In 1859, his first and only 
novel, Blake, was published. The hero of the novel, Henry Blake, reputedly a character 
styled after Delany himself, is a Caribbean native. Blake depicts Delany's fantasy of a 
harmonized African descended people in the Americas who carry out a revolution to 
establish a black nation (Painter 157-158 and Harding 208). Here, Delany may have 
adopted the Pan-Africanist ideals of the previous leaders of slave insurrections, Gabriel 
Prosser and Denmark Vesey (Moses 151). 
By the end of the 1850s, however, Delany began to turn towards Africa to provide 
a location for African American nationhood. In 1859 he traveled to Liberia and Nigeria. 
Supported by the Reverend Alexander Crummell, an African American who had gone to 
Liberia to do missionary work, Delany propagated Crummell's theme of an African 
American destiny to "civilize" Africa. Delany's emigration designs therefore became 
associated with missionary work in Africa. In Nigeria, Delany signed a treaty with 
Yoruba leaders which established terms for an African American settlement. Delany 
then went to England to raise funds to promote African American emigration to Nigeria 
(Painter 160-161).15 
In the early 1860s with the dawn of the Civil War and what promised to be the 
end of slavery, Delany was motivated again to belief in the American system. He 
abandoned his emigration pursuits and became a recruiter of African American troops for 
Massachusetts. Later, he performed the same job for Rhode Island and Connecticut. 
Before the end of the war, Delany was actually appointed a major in the Union army and 
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stationed in South Carolina. In the immediate post war era, Delany worked as an 
organizer with the Freedman's Bureau at Hilton Head. 
In 1871, Delany became a Republican Reconstruction lieutenant colonel in the 
South Carolina militia and a jury commissioner of Charleston County. Disillusioned with 
Republican Reconstructionism in 1876, Delany ran for the office of lieutenant governor 
on a more conservative Independent Republican ticket. After being rejected at the polls, 
Delany transferred to the Democratic Party, thereby alienating many African Americans 
who at the time rightfully perceived the party as hostile to African Americans. His 
alignment with the Democrats landed him a job as trial justice of South Carolina in 1876. 
Delany's political career was finally curtailed when the end of Reconstruction saw the 
elimination of most African Americans from governmental positions (Painter 160-169). 
This gave rise to another occasion for Delany to turn his thoughts and activism to 
emigration as he moved toward the end of his career and life. In 1877 in South Carolina, 
he joined a Board of Directors of the Liberian Exodus Joint-Stock Steamship Company 
which was engaged in transporting African Americans to Liberia. The company, 
however, fell into financial difficulties. In late 1884, Delany went back to his home 
which he had established in Wilberforce, Ohio after moving back to the United States 
from Canada at the beginning of the Civil War. He died there in January, 1885, at 
seventy-two years old (Painter 170). 
With the founding of the American Anti-Slavery Society on December 4, 1833, 
some African American leaders, for the first time, officially organized with whites at the 
national level. The society was amalgamated from fifty previous anti-slavery groups and 
was headed by the white abolitionists William Lloyd Garrison, and the brothers, Lewis 
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and Arthur Tappan. Three African American leaders, James McCrummel, Robert Purvis 
and James G. Barbadoes were noted among the delegates at the first meeting of the 
American Anti-Slavery society (Quarles 23).Opposition to slavery was, of course, at the 
top of the agenda of the American Anti-Slavery Society. 
The alliance with white abolitionists was, in fact, a mixed blessing. For while it 
strengthened the voices of protest against slavery, it provided a stage, if not the only one, 
for the creation of disunity among African American leaders. It also allowed further 
enhancement of the tendency, among African Americans, to accept European values and 
ideals as superior and universal, and for those African Americans who would succumb to 
the patronage of white abolitionists,'6 it impaired the will to self direction. 
Pennington was well known in the ranks of integrated abolitionism after 1840, 
and, in this context also, he surrendered some of his independence to white patronage. 
He worked more specifically with the American and Foreign Anti-Slavery Society. This 
group was led by the Tappan brothers after their defection, in 1840, from the Garrisonian 
camp which retained leadership of the American Anti-Slavery Society. Pennington relied 
on Lewis Tappan for financial support of the Union Missionary Society, the African 
American missionary organization which he and other African American leaders had 
founded. The power which Lewis Tappan was allowed to exert over the Union 
Missionary Society because of his financial upkeep to the society allowed him to easily 
absorb the Union Missionary Society into the white controlled American Missionary 
Association (Thomas 89-91). 
However, Pennington's alliance with the American and Foreign Anti-Slavery 
Society underscored his determinism towards political action. The .American and Foreign 
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Anti-Slavery Society espoused the application of pressure on the American political 
system as appropriate in the fight for freedom and equal rights for African Americans. Its 
members asserted that the "theoretical principles" of the Declaration of Independence and 
the American Constitution should be applied to African Americans as well (Thomas 
112). It was this position of the American and Foreign Anti-Slavery Society which 
caused the split in the ranks of the white abolitionists since the Garrisonians adopted a 
stance which advocated no participation in government in the abolition struggle. They 
proposed to end the slave system by "moral suasion" — appeal to the consciences of the 
owners of slaves (Bennett 168-169 and Harding 133-135). 
Pennington also worked at the local level with white anti-slaverites, gaining 
international notoriety in the process. After his leadership became established through 
his service on behalf of the Mendi people, Pennington was chosen by the Connecticut 
.Anti-Slavery Society as a representative to the World Anti-Slavery Convention meeting 
in London in June, 1843. Shortly before he left for London, he helped set up 
Connecticut's, antislavery, Liberty Party and worked as editor of the Clarksonian. a "short 
lived" reform newspaper (BAP, Vol. IV, 118fn). While in London, Pennington also 
represented the United States as a delegate of the American Peace Society at the World 
Peace Convention (Thomas 50). Again in 1850, Pennington, while pastoring the Shiloh 
Presbyterian Church in New York attended the Paris Peace Conference (Thomas 53). It 
was on this occasion as previously discussed, remaining in England to solicit funds to 
purchase his freedom, he published his autobiography, The Fugitive Blacksmith, in 
London He also received an honorary doctor of divinity degree from the University of 
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Heidelberg, Germany during this time (Thomas 53). In Scotland, in 1850, Pennington 
helped to organize the Glasgow Female Anti-Slavery Association (Thomas 130-131). 
Delany does appear to have developed some association with Garrisonian 
abolitionists. He is reported to have been influenced in Pittsburgh by John B. Vashon, a 
"friend and supporter" of William Lloyd Garrison (Painter 151). However, Delany's 
fierce spirit of independence allowed him, as early as the 1840s, to register opposition to 
the associations of African Americans with white abolitionists. Delany justified his 
opposition to these associations by citing first the patronage relationship between whites 
and African Americans. He thought that there was too much dependence of African 
Americans on whites. Second, Delany noted that white abolitionists practiced as much 
prejudice toward African Americans as other whites in American society. In this context 
he stated in 1854: 
We find ourselves occupying the very same position in relation to our 
Anti-slavery friends, as we do in relation to the pro- slavery part of the 
community — a mere secondary, underling position, in all our relations 
to them, and anything more than this is not a matter of course affair — it 
comes not by established anti-slavery custom or right but. ..by mere 
suffrance (qtd. in Harding 127). 
The tendency of Delany to disassociate with white abolitionists is said to have 
caused the split in 1849 with Frederick Douglass in their collaboration in editing the 
North Star (Painter 153), as previously mentioned. Delany and Douglass held ideological 
differences in terms of their dealings with white abolitionists. This is an example of how 
interracial associations contributed to disharmony among African American leaders. 
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By the late 1840s many other prominent black leaders had begun to question their 
association with white abolitionists. They acknowledged that their thrust for self- 
assertion was being thwarted by white abolitionists. They were allowed very limited 
roles in the white abolitionist societies. Testifying to white audiences about their 
experiences during enslavement seemed to be the most that white abolitionists required of 
them (Litwack, "The Emancipation," 138-140). The renowned Douglass himself, by 1851 
was swayed to the understanding of the denial of opportunities for black self-assertion by 
white abolitionists. Douglass defected from the Garrisonian abolitionists camp in 1851 
over the issue of the sharing of power. Douglass and two other African American leaders 
from New York, Samuel Ringold Ward and Henry Highland Garnet, rejected the 
"subsidiary roles" into which they were cast in the white abolitionist movement. The 
black leaders, "demanded a share in the generalship" of the movement (Bennett 169). 
Douglass, similar to Delany, then denounced the notion of dependency of blacks on 
whites when he stated: "No people that has solely depended on foreign aid, or rather, 
upon the efforts of those, in any way identified with the oppressor, to undo the heavy 
Burdens, ever stood forth in the attitude of freedom" (qtd. in Bennett 169). Douglass 
also asserted the parameters within which he believed black/white collaborations should 
take place: He explained: 
That the man who has suffered the wrong is the man to demand 
redress, —that the man STRUCK is the man to CRY OUT — and that 
he who has endured the cruel pangs of Sla\>ery' is the man to ad\>ocate 
liberty’. It is evident that we must be our own representatives and 
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advocates, not exclusively, but peculiarly — not distinct from, but in 
connection with our white friends, (qtd. in Bennett 169) 
But there were many African American leaders who did not sever ties with white 
abolitionists for fear of giving credence to the policy of segregation which had been 
imposed by whites and also for fear of "offending their white friends and allies" (Harding 
138). The tendency to attach much importance to the actions and ideals of white America 
was ever present. 
As the relationships of some African American leaders with white abolitionists 
began to sour in the 1840s, convention meetings, both at the local and national levels 
were supported by some African Americans in order to remobilize on the basis of action 
independent of whites.17 The idea of conventions, especially national conventions, 
however, is not unique to this period, but the national conventions resumed in the 1840s 
are noteworthy for an intensified militancy and attention to a wider scope of needs and 
issues relative to the status of African Americans. Included in the issues were moral 
reform, temperance, women's rights, economic self-sufficiency, and African American 
citizenship and suffrage. Although the subject of education had been discussed at earlier 
national conventions including one in 1843, beginning with the 1848 convention held in 
Cleveland, Ohio, education was among the most intensely debated topics (Bell ii and 
Bennett 149). The arena of African American conventions therefore provides ample 
scope for analysis of educational ideals and aspirations during this period. 
Pennington was a devout attendee at African American conventions both at the 
local and national levels. In fact, Pennington spearheaded the call for and organized many 
of the conventions. Records of his educational ideology therefore exist in the minutes of 
58 
various conventions as keynote speaker, debater and committee member. His most 
succinct articulation of his educational philosophy is however found in a series of articles 
which he wrote in the abolitionist newspaper, the Colored American in 1838 in which he 
focused on delineating a plan for the establishment of an effective African American 
school system (BAP, Vol.l, 118fn). Some aspects of his educational ideology also 
appear in the historical text which he published in 1841, Text Book History, and in his 
autobiography, The Fugitive Blacksmith. 
Records of African American conventions do not show Delany in regular 
attendance. Delany's advocacy for emigration set him apart from mainstream African 
American leadership very early in this period. Instead, during the 1850s when he had 
immersed his energies in advocating emigration, he assembled two national conventions 
to plan emigration strategies. The first was held in Cleveland, Ohio in 1854 and the 
second in 1856 in Chatham, Ontario where he had recently moved with his family 
(Painter 156-157 and Harding 184). Most of Delany's educational ideas were published 
in the North Star during his term as coeditor. 
Pennington, Delany, and other African American leaders achieved an amazing 
agreement, as to the aims and ideals of education for African Americans. As in the 
previous era, education was to impact the minds and intellects thereby asserting and 
uplifting African American humanity. Education still had much to do with inclusion in 
American society. However, that ambition was not affixed, as in the previous era, to a 
carte blanche approval of white America. For African American leaders of this era, the 
banishment of ignorance and the infusion of the powers of reason and reflection in the 
minds of African Americans was to lead to the application of solutions to the problems 
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they faced in attaining freedom and securing a livelihood in American society. In keeping 
with the temperament for direct political intervention, liberation education had to lead to 
positive political and social solutions for the conditions of oppression experienced in 
American society. Liberation education spelled intelligence, critical thinking and 
practical applications to accessing, in particular, the economic capitalism of American 
society, and in general, the American cultural value system. It was the value of African 
Americans in the economic arena that would grant them American respectability. 
However, there were ideological differences among African American leaders relative to 
the strategies to be used for establishing liberation education. 
Some of the controversy centered on the issue of whether or not African 
Americans should establish separate educational institutions thereby accepting the 
segregation which had been forced upon them. At the time, almost every Northern state 
had established separate public elementary schools for African American children to 
which they rendered "feeble support" (Quarles 110). 
Many African American leaders viewed separate schools in the same light as they 
viewed other separate political and social institutions. They would serve as avenues for 
reinforcing the distinctions, prejudices and discriminations, which had been authored by 
white America (Quarles 110 and Blassingame 51-75). They argued that African 
Americans should be educated along with whites so that they may be stimulated by the 
white mind and receive the benefits of traditionally sound white institutions. They also 
made the case that associations of African Americans with whites could help erase white 
prejudices (Dick 185-194). This was the predominant feeling among the African 
American population in Boston, where in 1855, after a long period of protests they 
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succeeded in getting the legislature to "prohibit exclusion of any child from school 
because of race, color, or religion" (Quarles 111-112). 
Others however considered that African Americans had special needs and 
therefore needed separate educational institutions They insisted that separate institutions 
were important as transitional devices from enslavement to freedom and were essential 
for repairing the emotional and mental health of African Americans. Delany, subscribed 
to this position and is among those who served as precursors of other African American 
leaders with the same opinion in the succeeding period. 
Yet other African Americans took a pragmatic approach to this issue. They 
considered it politic to accept the idea of separate institutions and engage themselves in 
establishing their own schools in a society which, by and large, kept them out of 
mainstream institutions (Dick 185-194). Pennington's stated beliefs on this issue 
positioned him in this camp. He maintained that separate African American schools did 
not imply the inferiority of African Americans but that such schools should be organized 
when African Americans were excluded from white institutions (Thomas 146 and 
Blassingame 63fn). However, at the same time, Pennington demonstrated a belief in the 
theory of special needs in education for African Americans. He proposed to have African 
Americans who had been trained and educated in certain areas, mentor and teach others 
in their specific fields of expertise (Thomas 148). Although this educational scheme 
resembles the later Talented Tenth concept of W E B DuBois', it did not evince the same 
classist and elitist connotations, for, Pennington's plan envisioned all levels of professions 
including ministers, teachers, farmers and laborers.19 
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By far, the most contested ideological issue relative to the definition of liberation 
education was the subject of the nature of educational content. Here, liberation education 
was referenced in terms of higher education. The perennial controversy in African 
American history more closely associated with Booker T. Washington and W E B 
DuBois relating to the primacy of European classical or liberal studies as opposed to 
industrial or practical education actually began in this era.20 Most significant, though, 
both the advocates of liberal studies and the more utilitarian type of education maintained 
the aim to have education serve some practical end. 
Records of the minutes of the meetings of various national and local conventions 
show that while the debates were split on the side of both classical and practical 
education, practical education was more dominantly sustained. At the national level at 
least, support for practical education eclipsed the support for classical education at the 
conventions of the thirties, forties and fifties (Adeleke 226). By the time of the 
convention called in 1853, the concept of practical or manual education was so well 
supported that a "Committee on Manual Training" was appointed. The committee was 
charged with the responsibility of proposing plans including finding a location for the 
establishment of the manual training school. At the following convention in 1855, the 
committee was still actively involved in formulating plans and reporting to the 
convention (Blassingame 51-79). Frederick Douglass stood out as one of the prime 
advocates of the concept of a practical or utilitarian education at this time. 
Those who supported classical or liberal education argued in favor of its 
promotion of intellectual enlightenment and its ability to provide balance of thought and 
eliminate misdirected and prejudicial views. Religious instruction was included as an 
62 
essential element of liberal education. Liberal education embodied the ideology of 
applicability, for, it was trumpeted as an agent of societal change for creating fairness and 
justice. African Americans who received a liberal education would therefore be equipped 
to confront and alter the prejudices and degradation against African Americans. The view 
embodied in the "Report of the Committee on Education" of the New York State 
convention of 1851 explains this position. The report states: 
Education then,...only answers its legitimate duty when it seeks to 
elevate, to liberalize, to christianize [sic]. To this end, it gives to its 
subjects a clearer vision and a greater power to bring out hidden virtues 
and to combat those errors and prejudices that only live as they are able 
to pervert men's minds and to make them low and groveling. (Foner 
and Walker, Proceedings. 73) 
The report of the "Committee on Mechanical Branches among the Colored 
People of the Free States" of the 1855 National Convention explains the position of those 
who favored practical education or education in trades and the mechanical arts. The 
committee rationalized, first of all, that the physical world is the prime agent of thought. 
According to the laws of nature and creation, the physical world is the first encountered 
by human beings. Thought is embryonic in the physical world or the physical world 
provides a natural field for the expansion of the mind. Thought therefore is best nurtured 
within the confines of the physical world. The committee expresses: 
The physical world in its beautifully enchanting proportions are first 
spread out before him — he looks, admires, and then tries to imitate. 
This practice brings the power of thinking into active exercise, and 
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impresses a steady but sure conviction of the necessity of mental 
culture. The rude tenements brought into existence by physical 
necessity, are rebuilt and improved upon as time, thought, and culture 
suggest. (Foner and Walker, Proceedings. 14) 
The idealism of this position did not, however, preclude its practicality. In fact, 
this position evidenced a strange mixture of idealism and economic realism. For, 
mechanical arts education was, of course, to lead to a means of livelihood, economic 
security and, perhaps, wealth for African Americans. At the time associated with a 
practical education were jobs such as shoe making, sail making, carpentry and tailoring. 
The more highly skilled trades included watch making, machinist, cigarette making, 
letting, confectionery and jewelry making. The 1855 National Committee on Mechanical 
Arts education stated categorically, "The wealth of nations commences not in learning, 
but in physical energies" (qtd. in Foner and Walker, Proceedings. 14). 
Both Pennington and Delany, as previously pointed out, had worked out their 
educational ideologies before the conventions of the 1850s which proposed the plan to 
institute the industrial school. Both of these leaders also cherished the vision of 
developing the intellect though exposure to liberal, classical, European ideas. However, 
the economic liberation which could come from a practical education could not be 
ignored. Here the idealism of the natural world being a conduit for thought, though 
present, took a secondary position to the goal of economic survival. Pennington and 
Delany both reached a logical compromise with regard to the nature of educational 
content.. They subscribed to different versions of a synthesis between classical and 
manual education. 
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Pennington's partiality to classical education is evidenced in his support of it as a 
means of social productiveness According to Thomas, Pennington defined education as, 
"more than a professor lecturing to his students; it was...a process of intellect embodies 
in action" (145). He defined the intellect as, "those powers of the human soul, as distinct 
from mere instinct..." (Thomas 145). Pennington felt that, "if the African American 
mind were taught to reason and reflect, African American people would free themselves 
from slavery in the South and oppression in the North" (Thomas 146). However, Thomas 
purports that Pennington, "saw his people in need of an education undergirded with 
intellectual validity and practical utility" (149). For Pennington, this translated into a 
"classical vocational education" -- " formal English education in concert with a skill in a 
particular trade" (Thomas 149). Thomas argues further that Pennington wanted to "retain 
the option for the highest education achievable by an African-American person even as 
he encouraged young African Americans to secure a trade for economic survival" (149). 
Delany's syncretization of the two educational concepts was more complicated 
than Pennington's. In spite of his passion for classical studies, he allowed practical 
education to rise to the surface of the propagation of his beliefs about education. He 
himself had been a beneficiary of classical education, but he realized that there were not 
opportunities for himself and other African Americans to use classical education towards 
seeking a viable livelihood in American society. He therefore grew to support the notion 
of practical education as the means to "economic emancipation" (Adeleke 223). 
According to Adeleke, writing in the North Star. Delany negatively criticized the practice 
of classical education in several "Colored" schools, which he visited while he was editor 
of the North Star. He abhorred the aping and imitating of whites, which blacks performed 
65 
in the execution of what they perceived to be classical education. He lamented the lack 
of exploration of critical insights in the African American classroom (224-225). Instead, 
Delany highly praised individual African Americans whom he encountered in 
entrepreneurship pursuits during his travels. He held them up as role models and listed 
the property holdings and business ventures of blacks who had succeeded in independent 
economic enterprises in the North Star (Painter 152). 
The fusion between classical and practical education in Delany's conception was 
to take place at two levels according to Adeleke. The first was that practical education 
should precede classical education or that practical education was to be the "substructure" 
of the "superstructure" - classical education. Delany, therefore, conceived of practical 
education as, "the base for the nurturing of classical culture, the intermediate stage 
between ignorance and intellectualism" (227). As Delany explained, "We should first be 
mechanics and common tradesmen, and professions as a matter of course, could grow out 
of the wealth made thereby" (qtd. in Adeleke 227). The idea that a group of people 
should rise in society through the ranks of manual labor to occupations which are more 
involving of the mind or intellect was not only based on the idea, previously discussed, 
that the natural world provided a perfect environment for nurturing the mind. It was 
rooted in classist motifs of European and American society which mandated this route for 
human progress with reference to the masses in society. The "Report of Committee Upon 
The Mechanic Arts" of the 1843 African American national convention justified 
mechanical arts education with a statement that, "Many of the ablest statesmen, divines, 
and philanthropists of this country, and in other countries, have arisen from this [laborer] 
class (qtd. in Foner and Walker 27). In this perspective, Delany's educational ideology 
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must be seen in terms of its classist predilections. Indeed, Delany did evidence the 
tendency towards elitism and captivity to cultural perceptions by European standards. 
Painter's interpretation of Delany's meaning in the use of his favorite term "elevation" 
supports this conclusion. Painter contends that by "elevation" Delany "meant more that 
mere material success and upward mobility." In his use of the term "elevation" Delany 
meant "the acquisition of gentlemanly culture and correct speech, of upright morals, 
...(152). 
At the second level, the fusion between classical and practical education in 
Delany's theoretical abstractions was to take place within the practical curriculum itself. 
This paradigm was closer to Pennington's. In as much as practical education preceded 
liberal studies, certain classical subjects were to be included in the practical curriculum. 
For example, along with political economy, good penmanship for the business world and 
arithmetic, English and geography were to be taught. Adeleke describes this version as a 
"complex, mutually supportive, and almost symbiotic relationship between practical and 
classical education" (227). 
The tendency towards practicality in the educational aspirations of the African 
American abolitionists of this era was embedded in the religious philosophy of Protestant 
revivalism, which sanctioned social functionalism. This philosophy profoundly 
influenced the thinking of both white and black abolitionists of the era. It allowed a role 
for African Americans in the emerging, competitive capitalist, industrialist society to be 
envisioned. 
Protestant revivalism was ushered in by waves of crusades, which swept over the 
American landscape in the late 1820s, the 1830s and continued well into the 1850s. 
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Revivalism reanimated Christian dogma, placing emphasis on personal morality built 
upon a disavowal of sin and evidenced in social action. One writer explains, 
"Evangelical pietism ...placed a high premium on conversion followed by social 
action .. " (Thomas 21). 
Most of the white abolitionists who rose to prominence in the 1830s belonged to 
Congregational, Presbyterian, Methodist and Baptist denominations, the inaugurât ors of 
revivalist crusades (Fladeland 112). Scott explains: 
Much of the abolitionists cadre of the thirties [1830s] had a 
confessional relationship with evangelism. They had previously 
experienced a conversion and had been inducted into a structure of 
Christian duty. .. Moreover, a substantial portion of the abolitionist 
activists and leaders had experienced a call to the gospel ministry and 
were either ministers or were in the midst of preparing themselves for it 
(52). 
Scott asserts further that many of those abolitionists had taken on abolition as a "sacred 
vocation" and "as a form of self-definition and esteem" (53). 
Eighteenth century European Enlightenment, rationalism, liberalism and moral 
philosophy with their emphasis on human capability for achieving perfection had much to 
do with the Christian revival reformation. Smith contends that, "A concern for remaking 
society reflected the social reformers' belief in perfectibility not only individually but 
socially as well" (21). However, the romantic mysticism and transcendentalism of early 
nineteenth century Europe which appealed "to higher law and human perfectibility" 
(Gerteis 62) also played a role in Christian revivalism. 
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Gerteis contends, however, that in spite of the influences from Europe there was a 
"peculiarly American character to antebellum reform" (62). The "American character" 
was dominated by ".. the strong Calvinist tradition from which the reforming impulse 
first emerged" (Gerteis 62). The Calvinist/Puritanist tradition with its emphasis on 
independence and material success, allowed white, Christian abolitionists, at least in 
theory, to recast their essentially "soul saving," patronizing, attitude towards African 
Americans23 and begin to perceive African Americans as active, functional agents of 
society,24 as opposed to vessels receptive only to Christian proselytizing. Gerteis states: 
The distinctive imprint of Calvinism in ante-bellum reform is 
particularly significant in changing attitudes towards benevolence and 
good works..., and identification with the Puritan fathers reinforced the 
individual austerity and abnegation of ante-bellum reformers and 
helped to transform their anti-slavery concerns form the single-minded 
moral focus of the early 1830s...to a broad utilitarian assault on the 
evils of pauperism, vice and ignorance in industrializing America. (62). 
Puritanism also reinforced for African Americans its moral tenets of hard work, thrift and 
industry. 
Gerteis also contends that besides the Calvinist/Puritanist ideology, white 
abolitionists also invoked "Republicanism" in their reformist abstractions.21 He states: 
Appeals to the memory of the Puritan "fathers" accompanied references 
to the Founding Fathers with enough frequency in antislavery rhetoric 
to suggest that the reformers felt the need to enlist Puritanism as well as 
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republicanism in the struggle against slavery and other relics of 
barbarism. (62) 
In republicanism, resided the independent, economic vision which propelled the 
Americans to seize their liberty from the British. C. B. McPherson using the term 
"possessive individualism" explains that, "The ability to control one's own property and 
labor" was at the root of republican economic ideals. He continues: 
During the revolution it ["possessive individualism"] permitted 
Americans to see taxation without representation as a genuine loss of 
liberty; the principle of the matter lay in the fact that part of one's 
property, hence one's freedom, was placed under arbitrary power of 
others, (qtd. in Walters 9) 
The eighteenth century European Enlightenment theory of utilitarianism also 
configured in the American claim to autonomy in their economic affairs. Americans 
interpreted the concept of utilitarianism strictly in terms of the relationship between 
economic well being and happiness. 
White abolitionists applied the reformist theories of social participation and 
economic independence, first of all, to their arguments in favor of southern emancipation. 
This mood, in fact, marked the beginning of the new era of abolitionism which reversed 
previous inertia and called for immediate emancipation. In economic terms, some white 
abolitionists began to highlight the right of enslaved people to free as opposed to forced 
labor. They espoused the propriety of the enslaved to ". . .being an autonomous agent in 
the marketplace" (Walters 9). 
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Also, within the boundaries of the new Yankee, Puritanist, reformist ideals, 
practical/industrial training for African Americans was conceived in this period. The 
concept was borrowed from the abolitionism of the previous era, but it stood in sharp 
contrast to the vision of the preceding abolitionism in which practical education for 
African Americans figured as an aspect of utopian ideals.22 The reformist ideals allowed 
for the acquisition of skills by African Americans that might have precipitate their rise in 
social and economic status. Not all white, Christian abolitionists, however, were able to 
apply the reformist ideals to African Americans. Their attitude towards African 
Americans remained moralistic, paternalistic and convinced of African American 
inferiority. Glickstein argues that "Some abolitionists perceived an inconsistency 
between that ethic [the ethic which glorified the extension of Christian love and 
paternalism] and support for systems of free labor market relations that extolled the 
values of competition and individual self-gain" (196). 
The 1833 report of the American Anti-Slavery Society evidenced a peculiar 
marriage of the patemalistic/moralistic and economic ideals in the exhortation that, "...all 
title of property in the slaves shall instantly cease, because their Creator has never 
relinquished his claim of ownership and because none has a right to sell their own bodies 
or buy those of their own species as cattle (qtd. in Walters 9). Gerteis, in fact, contends 
that the socio-political goals and the moral interests of the white abolitionists were never 
"widely or permanently" divorced from each other (169). He summarizes that 
"utilitarianism defined morality" (169). 
In the end, none of the reformist ideals of the white abolitionists were ever 
translated into practical realities for African Americans by white abolitionists during this 
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period. At the African American national convention of 1831, white abolitionists, 
including Garrison and Arthur Tappan, did sponsor a proposal to establish an industrial 
college for African Americans in New Haven, Connecticut. However, the residents of 
New Haven absolutely objected to the idea of an African American institution in their 
community, and the plans for an industrial school in this era were not realized (Quarles 
107). Betty Fladeland's conclusion that the potential held by the reformist ideals to create 
total equality for African Americans puts the failure to operationalize the ideals of the 
white abolitionists into perspective. In an analysis of the personalities and temperaments 
of white abolitionists she asserts, "For some people it was one thing to favor the 
eradication of slavery, but quite beyond the call of duty to welcome the freedman to a 
position of social equality" (103). 
Obviously, living under conditions of political, social and economic exclusion and 
oppression, African Americans did not need the sanction of doctrines of social 
functionalism to justify their being allowed to enter the American mainstream 
Nevertheless, the ideologies provided a theoretical framework into which African 
Americans were easily indoctrinated. Thomas contends that the "'perfectionist' motif of 
evangelical Protestantism " was dominant in the African American community (31). 
Pennington is described as having been ". . .an adamant supporter of the social reform 
motif of evangelical Christianity" (Thomas 22). Pennington, as has been discussed 
previously, was a Congregationalist/Presbyterian minister whose life's work was linked to 
Protestantiasm. His first exposure to Christianity, also previously touched on, was 
through the Quakerism of his first benefactors on the route of his escape from 
ensalvement. However, after reconciling his anger at being enslaved with God, he had 
72 
undergone a conversion under the aegis of the Presbyterian Church in Long Island where 
he had finally settled (Thomas 46-47). Pennington's conversion, his rise to leadership 
and his intellectual maturation all took place upon the heels of the new wave of early 
1930s abolitionism which was guided by Protestant revivalism. 
Although Delany was a member of the African Methodist Episcopal Church, he 
was not a convert to the "bom again" concept of Protestant revival ideology (Painter 
152). Nevertheless, he highly regarded the value of social functionalism embodied in 
Protestant revivalism. In fact, Delany espoused that Christianity, and, for that matter, any 
forms of traditional African religions should be used to the benefit of "social control and 
community organization" (Moses 152). Delany detested the "soul saving" emphasis in 
Christianity under which most African Americans had been indoctrinated into 
Christianity and which disposed them to the patronage of white abolitionists. He 
negatively criticized the tendency among African Americans to be "passive" and 
"patient" and to wait for God's divine providence to deliver them from their oppressors 
which the "soul saving" sentiment had engendered. Moses argues that Delany's self- 
patterned, hero, Blake, exhibited the definition of Christianity, which Delany espoused. 
Blake, Moses argues was not, "a holy man, or a prophet or an instrument of God." He 
was a "Christian hero" who found "strength in his faith, but did not "use it as a crutch." 
Instead, Blake used his "wits" to overcome his problems (152-153). 
Except for the passing reference made by Delany approving the use of African 
traditional religions for social organization among African Americans, neither he nor 
Pennington considered how the knowledge of African history, culture, or civilization 
could figure into the curriculum of African American schools. Yet, both he and Delany 
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are noted as having displayed consciousness of and pride in their African heritage. 
Pennington celebrated his Mandingo ancestry (Thomas 75 and 159), and Delany 
displayed his love of his African identity by naming his children after black heroes and 
African countries. One of his children, for example, was named after the Haitian 
revolutionary, Toussaint L'Ouverture, and another, Ethiopia (Harding 149). 
Only Delany briefly approached the issue of the education of women. He 
considered the status of women to be pivotal in any community. The education of 
women was crucial because mothers are, after all, "the first nurses and instructors of our 
children, from whom the children learn the first and most lasting impressions" (qtd. in 
Adeleke 228). Delany emphasized that, "no people are ever elevated above the condition 
of their females" (qtd. in Adeleke 228). 
African American abolitionists by their proposal to establish a manual training 
school attempted to put the ideals of social functionalism through practical education into 
operation. However, as with the white abolitionists, these ideals were not realized. To a 
large degree, the failure to fulfill this dream was caused by the minority who rejected the 
idea of an industrial school altogether. 
The minutes of the proceedings of the 1855 national convention tells the story of 
the failure to fulfill this vision. Beliefs were expressed that the school could not develop 
students at sufficiently acceptable, professional levels in trades. There were not enough 
trained African American teachers and white teachers would not accept positions at the 
school. Concern was also expressed that practical education would prove useless since, 
because of prejudice and discrimination, the students would not be hired in mainstream 
American society after their matriculation from the college. Others voiced the opinion 
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that sufficient funding could not be raised to finance the establishment of the school 
Members of the African American community itself were not prepared to make the 
necessary sacrifices to finance such a school. Finally, the ever present distaste for 
exclusively African American institutions also made itself felt during this discussion 
(Blassingame 51-75). 
Opposition to the idea of the manual school underscored the burgeoning 
disharmony among African American leaders. And while some of the disunity was 
centered on ideological issues, much of it occurred as a result of the inclination of some 
African Americans to attach greater significance to the ideals and aspirations of white 
America. About the indecision and disunity among African American leadership at this 
time, Harding laments: 
The Great Tradition of Black Protest, with all its magnificent 
representatives whose lives bore undeniable witness to many hard and 
valiant struggles in the past, could speak no word of clear direction for 
the present. Their faces were turned too fully to the white community 
and what it might think and do. Their own minds were unsettled, their 
wills unhoned. (182) 
Additionally, the readiness of African American leaders to be dependent on white 
abolitionists, opening themselves to white patronage, further eroded their determination 
and belief in self-exertion in the pursuit of their own progress. With reference to the plan 
for the manual training school, none other than the figure of Frederick Douglass best 
represents the vulnerability of African Americans to white paternalism. Douglass, who 
had in 1851, as has been previously shown, spoken out so vociferously against African 
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American reliance on whites, by 1853 had fallen prey to the same weakness. Douglass 
exhibited both the tendencies towards propensity to see the world through the eyes of 
white America and to undermine the belief of African Americans in self-incentive. 
Apparently, in 1853, Harriet Beecher Stowe, the famous author of, Uncle Tom's Cabin, 
had made an offer of financial support to Douglass for a project which would contribute 
to improvement among African Americans. Douglass had accepted the offer and 
proposed that the money be directed toward financing the manual school. His letter of 
acceptance to Stowe, according to Harding, was, "denigrating" of "black capacities and 
praising" of "white power and civilization" (179). Douglass depicted African Americans 
as "wanting in self-reliance" and stated that, "it is the peculiarity of your favored race that 
they can always do what they think necessary to be done" (Harding 179-180). 
In this period, as in the preceding one, the development of the ability to think and 
reason among African Americans was of great importance to African American leaders, 
including Pennington and Delany. However, more profoundly concerned with the need 
for African Americans to be able to attain economic emancipation, Pennington and 
Delany opted for synthesized versions of education. Their educational plans included 
elements of classical/liberal European studies as the vehicles for intellectual 
development; and training in practical fields for employment. Each anticipated the 
inclusion of liberal studies and practical education in differing degrees and at different 
times in the school curriculum. That way they could retain the idealism of intellectual 
development and at the same time fulfill the demand of practical, economic realities for 
African Americans. 
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The goals of education were, as previously, attuned towards integration in 
American society. Because, although Delany is celebrated in African American history 
as the father of Black Nationalism, his attempts to build a black nation in the Americas 
always took second place to his desire for freedom and equality in American society. For 
Delany, it was the opportunity to realize the destiny of triumph of African humanity that 
was most important. 
Educational ideology, so closely linked to the needs of African Americans within 
the context of American society, continued to be rationalized by the European/American 
value system especially that generated as a result of Protestant revivalism of the times. 
The development of closer associations between white and African American 
abolitionists, while accentuating the struggle for freedom also heightened the further 
conscription of American values among African Americans. However, more disturbing 
was that the patronage and paternalism extended by white abolitionists began to weaken 
the resolve towards self-direction among African Americans. Northern patronage would 
be systematized and become the foundation for African American education in the 
following period. 
Notes 
'Counted among the leadership of the era were figures such as: Frederick 
Douglass, Charles Lenox Redmond, Samuel Ringgold Ward, Sojourner Truth, Henry 
Highland Garnet, Charles S. Ray and William Wells Brown. 
2In attempts to protect the identity of their rescuers during flights from slavery, 
enslaved African Americans usually avoided naming them. Exposure of people engaged 
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in rescuing escapees could have resulted in their prosecution under Fugitive Slave Laws, 
and their inability or reluctance to help succeeding escapees. 
3Pennington could serve as a minister in both the Presbyterian and Congregational 
denominations because those churches had established cooperative associations in 
conducting their "missions" (Thomas 49). 
4The idea of Christian, missionary' work in Africa as well as the formation of the 
Union Missionary Society was born of Pennington's work with the Mendi people, a 
subject which will be discussed shortly in this chapter. 
?The American Missionary Association was one of several evangelical missionary 
societies involved in proselytizing Christianity to non-white people around the world. 
Others were the American Bible society, the American Home Missionary' Society and the 
American Tract Society. 
6For his association with the Third Presbytery, Pennington was renounced by 
antislavery supporters because the general assembly of the Third Presbytery had passed a 
resolution supporting slavery (Thomas 117). 
7While in Jamaica, Pennington also did missionary work under the auspices of the 
Union Missionary Association (Thomas 51). 
8There will be a further discussion of the elements of the Fugitive Slave Law later 
in this chapter. 
9See the first chapter of this study for an elaborate discussion on the methods used 
to exclude African Americans from social, economic and political life in the North after 
northern emancipation. 
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10Ray was editor of one of the first African American abolitionist newspapers, 
The Colored American. 
"Harding's comments on the subject of DuBois' "double consciousness" were 
made in the context of his analysis of the character, Blake, of Delany's only novel The 
comments are appropriately applied to Delany because, supposedly, Blake was Delany's 
self-styled hero. 
The theory of a divinely originated African superiority has been propounded by 
has been propounded by several well-known Pan-Africanists and black nationalists. 
Further discussion on this topic will be undertaken in Chapter 4 of this study. 
!3The North Star was later renamed the Frederick Douglass Paper. 
14The issue of the controversy between Douglass and Delany will be revisited in 
the context of associations between African .American and white abolitionists later in this 
chapter 
"'Another African American leader of this era, Henry Highland Garnet, propagated 
the same ideology of African American emigration linked to the mission of "civilizing" 
Africa. Garnet created the African Civilization Society to carry out his mission. 
Purportedly, Delany affiliated with Garnet and attempted to solicit funds from the 
American Colonization Society to finance their ventures. See Thomas, 124-125. 
16See the first chapter of this study for a detailed discussion on the beginnings of 
and the rationale for the extension of patronage and paternalism by white abolitionists 
towards African Americans. 
17Whites however were allowed to attend and participate in African American 
conventions. 
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18See 7fn of the first chapter of this study for a notation of the two earliest African 
.American national conventions. Subsequent to the first two, African American national 
conventions were held in 1831, 1832, 1833, 1834 and 1835. 
19DuBois' concept of the "Talented Tenth" in education for African Americans is 
one of the subjects of the third chapter of this study. 
20Also a subject of the third chapter of this study is the controversy between 
Washington and DuBois over the nature of content in higher education for African 
Americans. 
21 Also credited by Gerteis as another motive embodied in the ideology to have 
African Americans participate in the American marketplace were "middle-class economic 
interests." According to Gerteis these interests were represented by a new and rising 
class of northern manufacturers, merchants, entrepreneurs and farmers (63). 
22See the first chapter of this study for a detailed discussion of the relationship 
between the utopian ideals of white abolitionists and their proposals for manual education 
for African Americans. 
Chapter III: Seekers of American Destiny -- Booker Taliferro Washington and 
William Edward Burghart DuBois, 1818 -1935 
The victory of the northern Republican forces in the Civil War, the consequent 
emancipation of African Americans who had been previously enslaved on southern 
plantations, and the passage of the Thirteenth amendment in 1866 had, for the first time, 
legally, ensured the rights of citizenship for African Americans in both the South and 
North. Issues relative to the attainment of civil and citizenship rights for African 
Americans then received paramount attention among African American leaders. Those 
issues hinged on the question of where African Americans should fit in the scheme of 
affairs in American society and on the suggestion of integration of African Americans in 
the American social order. 
Johnny Washington views these times as having been characterized by efforts 
aimed at accomplishing the American destiny for African Americans. The American 
destiny, politically defined and conscripted from the American constitution, laid 
emphasis on the right to freedom and the individual pursuit of progress and happiness 
(17-18). African American forefathers in the North had aspired to and worked towards 
attainment of the same freedoms but had been impeded in their in achievement of them 
by a system which denied sanction of American citizenship for African Americans. A 
corollary to the question of a place for African Americans in the United States, centered 
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on the kind of education which could equip African Americans for the position deemed 
as appropriate for them in America. Educational ideology continued as before to evolve 
from the matrix of social positioning of African Americans in the United States. 
In the last decade of the nineteenth century and the early twentieth century, 
Booker Taliaferro Washington and William Edward Burghart DuBois emerged to be the 
dominant ideologues in the debate about the African American status and education. The 
controversy between these two leaders is regularly revisited by scholars in the field of 
African American history. There is no doubt that both aspired to achievement of the 
American destiny in the context in which the scholar, Johnny Washington perceives the 
struggle of this era. They however differed in terms of the pace for realizing the destiny 
and the ingredients in their agendas, including their educational agendas, for 
accomplishing the destiny. 
According to Johnny Washington, B.T. Washington's vision involved a "short¬ 
term" and a "long-term" design (20). It is however by his "short-term" plan that B. T 
Washington is best remembered in African American history because it is the only one 
that he actually elaborately articulated and actualized. Washington's "short-term" plan, 
succinctly discussed in his 1895, "Atlanta Exposition Address," would require African 
Americans to delay their desire and struggle for political rights and social integration, 
accepting only the right to participate in the economic sphere of American life in 
subservient capacities.1 His educational ideologies were construed to create African 
Americans as subordinate functionaries in the American marketplace. That Washington 
did have a long-range ideal of social mobility and citizenship rights for African 
Americans is evidenced in his statement made in 1899 that: 
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If they [African Americans] are encouraged and properly supported in 
their work of educating the masses in the industries, in economy, and in 
morals, as well as mentally, they will, before many years, get the race 
upon such an intellectual, industrial, and financial footing that it will be 
able to enjoy without much trouble all the rights inherent in American 
citizenship. (The Future. 179) 
DuBois, in 1903 when he published his now renowned text, The Souls of Black 
Folk, firmly advocated for political rights and freedoms for African Americans.2 
Additionally, between 1914 and 1934, in his writings in the news organ of the National 
Association for the Advancement of Colored People, The Crisis, he vociferously opposed 
mandated segregation on the grounds of its administration of unequal treatment of 
African Americans (Lewis 5). Writing in 1934, he still opposed segregation but retained 
the option for African Americans to voluntarily segregate themselves in order to promote 
their own progress.3 He stated: 
The opposition to segregation is an opposition to discrimination. The 
experience in the Unites States had been that usually when there is 
racial segregation, there is also racial discrimination. But the two 
things do not necessarily go together, and there should never be an 
opposition to segregation pure and simple unless that segregation does 
involve discrimination. ("Segregation," 557) 
DuBois was unique among African American leaders of his time in that, in his 
articulations, he went beyond issues related simply to the political and economic 
condition of African Americans to the subject of African American cultural definition.4 
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DuBois recognized a "twoness" in the cultural identity of African Americans-- ''an 
American, A Negro; two souls, two thoughts..." that were essentially constituted of two 
different essences (Souls. 215). And although, for DuBois, this hyphenated selfhood of 
African Americans meant a "double consciousness" that spelled internal conflict, it also 
emphasized the difference in the cultural identity of African Americans from that of 
white Americans. African Americans therefore required different forms of cultivation 
and nurturing in their socio/cultural environments from those of white Americans. 
DuBois preached the maintenance of cultural autonomy among African Americans in the 
interest of their advancing in America. In 1897 he wrote: 
... if they [African Americans] are to take their just place in the van of 
Pan-Negroism, then their destiny is not absorption by white 
Americans.. .their destiny is not a servile imitation of Anglo-Saxon 
culture, but a stalwart originality which shall unswervingly follow 
Negro ideals. ("The Conservation," 25) 
In his specification of African American ethnicity as a reason to engage in specific forms 
of cultural organization by African Americans, DuBois serves as a precursor of 
Afrocentricity, the subject of the following chapter of this study. Afrocentricity, 
however, claims not the dual identity of DuBois' conjectures but singular African 
selfhood for African Americans. 
Later in 1935, DuBois used his hypothesis about the distinction of African 
American cultural identity to support a call for racial solidarity and a suggestion, in 1935, 
that African Americans establish separate economic and political entities within the 
United States. His essay, "A Negro Nation Within The Nation" called for the same kind 
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of recognition of cultural plurality in American society that Affocentricity of the present 
day does. DuBois advocated the establishment of an African American cooperative state 
with emphasis on sharing of skills and abilities among African Americans (77-86). In 
this case, DuBois was using the index of cultural nationalism to promote the purpose of 
political and economic nationalism. This position locates DuBois in the political camp of 
Black Nationalism/Pan Africanism. Evoking the African essence of African American 
identity, DuBois espoused the application of forms of African social and community 
organization and African self help motifs in the African American cooperative state 
("The Field," 51). These forms appealed to him also in terms of their approximation to 
socialist convictions of which he was an admirer at various times during his life. 
In these early times, although DuBois’ process oriented, "Talented Tenth" concept 
was reflected in his ideals of cultural autonomy, he had not transferred his vision of 
political/cultural autonomy to his designs for the substance of education for African 
Americans. Only six years after he called for African American cultural autonomy, he 
favored the literatures, philosophies and histories of European/American traditions for 
African American education. White characterizes DuBois as "an unashamed admirer of 
Western cultural values and achievements" and appropriately characterizes DuBois as 
having been "ambivalent and inconsistent" on the subject of African American cultural 
allegiances (49). This observation of White's is true with reference to some features of 
DuBois' educational ideals, at least, during his early stewardship. Moses recognizes 
DuBois' attitude in this context as a phenomenon among Black Nationalists in general — 
a paradox between their nationalistic ideals and the need to see African Americans 
become Anglicized (30-31). DuBois also follows the line of African American advocates 
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of education discussed in the first two chapters of this study who believed that rational 
thought could be developed only in the context of the intellectual traditions of the 
European world. In the 1930s, DuBois began to enunciate clear concepts of cultural 
focus which he thought should be included in African American education. 
The picture of African American life which existed as Washington and DuBois 
crafted their ideological images to promote the achievement of the American destiny had 
been painted for African Americans ever since emancipation. As' was the case after 
emancipation in the North several decades earlier, southern emancipation had yielded 
escalating discriminations and tyrannies by state governments, judicial agencies and 
white citizens alike upon African Americans. 
An early phase of repression began immediately upon the close of the Civil War 
in response to the most logical outcome of emancipation -- the need for refuge and shelter 
and means of livelihood for African Americans. When proposals to the United States 
Congress supporting the distribution of land for the development of homesteads by 
African Americans went unheeded,5 individual state provisional legislatures, in 1865 and 
1866, began to enact measures aimed at restricting the economic pursuits of African 
Americans — the acquisition of land and jobs. Known as Black Codes, the laws created 
difficulties for African Americans to own and rent land. Vagrancy clauses relegated the 
movement of African Americans and bound them to areas where the least lucrative jobs 
could be found. Apprenticeship clauses sanctioned the channeling of African American 
children into unpaid labor upon determination by authorities that their parents were 
unable to provide for them. Apprenticeship clauses had the additional effect of usurping 
from African American families authority over their children and the organization of 
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family life which they were attempting to establish for the first time in the American 
South (Harding 312-313 and Bennett 224-225). 
The period of Congressional Reconstruction6 from 1867 to 1877 had provided 
some respite for African Americans During this period in the various southern states, 
African Americans shared some degree of power under the banner of the Republican 
Party (Bennett 232-233). The passage of the Fourteenth Amendment in 1868, the 
Fifteenth Amendment in 1870 and the Civil Rights bill in 1875 placed upon the states the 
obligation to provide equal protection under the law, male suffrage and equal access to 
public facilities, respectively, for African Americans. Additionally, the Freedman's 
Bureau, established after the war to oversee the passage of African Americans from 
enslavement to freedom, operated under federal military protection (Bennett 260). 
Under the aegis of the Freedman's bureau, education at lower and upper levels 
was provided for African Americans by large numbers of northern, especially New 
England, missionaries, philanthropists, and abolitionists who poured into the South after 
emancipation. This process formalized and made perfunctory in African American 
education, the system of patronage and paternalism which had blossomed in the pre 
abolitionist era.7 For elementary education the curriculum was generally focused on 
rudimentary instruction in the three 'Vs" and industrial/vocational education. Elementary, 
manual, trades such as sewing, shoemaking, janitorial and repair work, and domestic 
training for girls were taught (Meier 87). Rationalizing the industrial education 
curriculum was aimed to allow African Americans a role in the economic marketplace 
and to inculcate habits of industry and hard work, goals which had been forged by 
African American and white abolitionist in the previous era. With the approval of state 
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Reconstruction legislators' approval of the notion of universal primary education, the 
elementary system begun by the northern missionaries and philanthropists evolved into 
the public education system. However, until approximately 1890, African Americans 
were forced to provide the economic resources for conduct of their schools through 
payment of property and poll taxes (Bond 45-50).8 
For higher education, some northern philanthropists and missionaries envisioned 
and implemented systems of liberal, classical studies for African Americans. Bond 
argues that it was their devout belief in the New England system of education as the 
"indispensable instrument of civilization" which caused these benefactors to conceive 
liberal studies for African American education (358). Meier, however, purports that the 
anxiety of the philanthropists and missionaries to prove that, "Negroes possessed the 
capacity for the most advanced intellectual endeavor" was the real motive for promoting 
liberal studies among African Americans. No doubt, both incentives interacted to 
underscore the ultimate goal to indoctrinate African Americans in the 
Yankee/Calvinist/Puritanist traditions of Euro/American society. 
This period saw the birth of African American liberal arts colleges such as Atlanta 
University in 1867; the Atlanta Baptist College, later Morehouse College also in 1867, 
Howard University in 1869; and Fisk University in 1875. Bond contends that the early 
charters of these schools, "provided for the immediate establishment of a faculty of letters 
and anticipated the development of faculties of theology, law, and medicine as need 
should arise" (359). Courses in the curriculum included Latin with readings from Cicero, 
Livy, Horace, Quintilian, Tacitus, and Prose Composition; Greek readings including 
Xenophon's, Memorabilia, Homer's Iliad, Sophocles' Antigone, Plato's Apology and the 
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Crito, Demosthenes' On the Crown; and the New Testament in Greek. Courses in 
history, moral philosophy, natural science and mathematics were also features of the 
curriculum in these early African American colleges (Bond 361). 
However, systems of industrial and agricultural education were also established 
for African American higher education. Notably, Hampton Normal and Agricultural 
Institute, now Hampton University in Virginia, began its program of industrial education 
in 1868 when General Samuel Chapman Armstrong took control of the school from the 
American Missionary Association (Meier 88) .9 Armstrong was the son of New England 
missionaries who had lived in Hawaii. He is said to have become familiar with a system 
of industrial education at the Hilo Manual Labor School in Hawaii where he had 
previously taught (Bond 302). Under the auspices of the American Missionary 
Association, Talladega and Tougaloo colleges operated industrial education programs 
during this period also (Meier 89). Additionally, at least two states, Mississippi and 
South Carolina funded, in part, the establishment of industrial colleges, Alcorn and 
Claflin, respectively (Meier 87).10 In both the liberal arts and industrially oriented 
institutions teacher education or normal training was an essential aspect of the 
curriculum. 
The end of Reconstruction11 heralded the end of efforts to ensure legal rights for 
African Americans. Additionally, the passage of crucial judicial decisions which began 
to be handed down even before the end of Reconstruction eroded the responsibility of the 
states to adhere to the constitutional and federal laws of social justice and political 
equality for African Americans. For example, when in 1873 a group of white butchers 
tried to apply the Fourteenth Amendment in their suit against the state of Louisiana, the 
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Supreme Court adjudicated that the Fourteenth Amendment was applicable to protection 
of the citizenship rights of African Americans only.12 More importantly, the court 
stipulated that African American rights under the Fourteenth Amendment were secured at 
the federal level only and not at the level of states. Then, contradicting itself in 1883 in 
decisions associated with discrimination against African Americans through the denial of 
accommodations by owners of inns, hotels and theaters, the Court ruled that states only 
and not individuals were bound by the Fourteenth Amendment prohibition against 
discrimination. The Court also declared the 1875 Civil Rights Act to be unconstitutional 
(Bennett 26). 
The final blow handed down by the Supreme Court, struck in 1896, legitimized 
separation and social segregation of African Americans from mainstream American 
society. The determination was made in connection with a suit initiated by Ffomer Plessy 
against the state of Louisiana's 1890 law which instituted "separate but equal" 
accommodations for whites and African Americans on passenger trains. The Supreme 
Court upheld the state's power to segregate on the grounds that while the Fourteenth 
Amendment enforced political equality, "...in the nature of things it could not have been 
intended to abolish distinctions based upon color, or to enforce social... equality, or 
commingling of the two races upon terms unsatisfactory to either" (qtd. in Bennett 267). 
This decision gave full reign to the legislation of Jim Crow laws in the South which 
separated African Americans from whites in public transportation, sports, hospitals, 
orphanages, prisons, asylums, funeral homes, morgues, residential areas and cemeteries. 
(Bennett 268). Most importantly, it universalized the notion of segregated school 
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systems, a practice which had only been arbitrarily conducted by states previously (Bond 
50-57). 
Furthermore, led by Mississippi in 1890, the southern states began to nullify the 
Fifteenth Amendment by efforts to disenfranchise African American men. Literacy, 
payment of property and poll taxes, good conduct and the ability to understand and 
explain portions of specific state constitutions became requirements for the vote, most of 
which African American men, just out of enslavement, could not satisfy. In all southern 
states after 1896, only whites were allowed to participate in primary elections, and they 
were exempted from the stipulated requirements for voting by reason of being able to 
show that their grandfathers had voted before specific dates. Those dates always fell 
within the boundaries of pre-emancipation, carefully chosen to exclude African 
Americans from using the Grandfather clause as a right to vote. 
With legal restraints withdrawn from the protection of African Americans, the 
white citizenry was free to create its own rules of law vis-à-vis African Americans. The 
South set the temperament of exclusion and discrimination against African Americans 
(Bennett 274 and Meier 20). The southern mood was certainly not disposed to the sharing 
of power by African Americans or supporting the idea of any type of education for 
African Americans. More critically, by 1890, aggravated by a general economic 
depression which had hit the nation, a barrage of brutalities and atrocities were unleashed 
against African Americans mainly as a result of the perception of the white laboring class 
of African Americans as threats in the economic marketplace (Cummings 75). African 
Americans were massacred, beaten and burned to death, and more often, lynched 
According to Bennett, between 1890 and 1900 one thousand two hundred and seventeen 
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African Americans were lynched having been accused of rape and other, non-criminal, 
deeds such as "testifying against whites in court, seeking another job, using offensive 
language, failing to say 'mister' to whites, disputing the price of blackberries, attempting 
to vote and accepting the job of postmaster" (271). Additionally, African American 
schools and churches were burned and land was taken away from those African 
Americans who were landowners. Forced free labor through the convict lease system and 
sharecropping became ways of life for many African Americans (Kaiser 69). 
African Americans, abandoned by the forces which had won their freedom, 
responded to the conditions of oppression at different levels. Initially they did attempt a 
political alliance with poor whites under the banner of the agrarian based Populist Party. 
However, when white Populists could not secure the majority black vote they abandoned 
the alliance. Some African Americans left the South, others attempted to retaliate, still 
others capitulated to the to the brutalities against them. Protest groups, which engaged in 
aggressive petitioning and boycotting, were formed. Among the groups were the 
National Afro-American League begun in 1890 which evolved into the National Afro- 
American Council in 1898 (Bennett 282-294). 
Booker T. Washington's disposition towards "accommodation" as evidenced in 
his "Atlanta Exposition Address," is revealing of his attempt to reduce hostilities against 
African Americans, and, at the same time allow African Americans what he considered to 
be the most important interaction in American society — a means of making a livelihood. 
His scheme was strategically political. His opting African Americans out of the political 
and social mainstream, accepting disenfranchisement and social segregation, and 
advocating for African Americans a role in the lower echelons of economic enterprise 
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was meant to placate white Americans. Since white Americans perceived African 
Americans as a threat to their political and economic power, subservient roles in the 
marketplace would probably be the only functions to which whites would accede. Dunn 
has accurately recognized that Washington's was a "common sense" approach, bom of 
pragmatic philosophy, "especially as it relates purpose to the resolution of difficulties that 
arise out of experience (27). 
The "Atlanta Exposition Address" was delivered at an International Exposition of 
Cotton States where Washington had been invited as a result of his already acknowledged 
leadership in promoting industrial development among African Americans. The speech 
is remarkable for the construction of its conciliatory tone addressed to an audience 
comprised of both blacks and whites. In the speech, Washington urged African 
Americans to "Cast down your bucket" in the South since the South offered the best 
chances for African Americans to enter the "commercial world." He deplored the fact 
that just emerging from enslavement, African Americans attempted to begin the "new" 
lives "at the top" by seeking jobs in government and education in literary fields "instead 
of at the bottom" in the industrial sector in jobs such as dairy farming and truck 
gardening Washington warned African Americans: 
Our greatest danger is that in the great leap from slavery to freedom we 
may overlook the fact that the masses of us are to live by the 
productions of our hands, and fail to keep in mind that we shall prosper 
in proportion as we learn to dignify and glorify common labour and put 
brains and skill into the common occupations of life;.... No race can 
prosper till it learns that there is as much dignity in tilling a field as in 
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writing a poem. It is at the bottom of life we must begin, and not at the 
top. (146-147) 
Washington assured whites that African Americans would be loyal to them in the 
future as they had been in the past during enslavement if whites made a way for African 
Americans to serve in subordinate industrial capacities — "they will buy your surplus 
land, make blossom the waste places in your fields, and run your factories" (148). 
Underscoring that he sought only economic relations for African Americans with whites 
and was not agitating against social segregation, Washington declared: "In all things that 
are purely social we can be as separate as the fingers, yet one as the hand in all things 
essential to mutual progress" (148). Claiming protection under the law for African 
.Americans, he reiterated his support of social segregation: 
It is important and right that all privileges of the law be ours, but it is 
vastly more important that we be prepared for the exercises of these 
privileges. The opportunity to earn a dollar in a factory just now is 
worth infinitely more than the opportunity to spend a dollar in an opera 
house. (149) 
Washington was careful to point out to whites that mutual economic relations among 
African Americans and whites stood to benefit whites as much as African Americans 
(148-149). 
For Washington, then, liberation education — separate and self-directed would 
teach the skills to allow African Americans assumption of economic interaction in 
American capitalism, though second rate, thereby contributing to their own well being as 
well as the prosperity of the southern economy. Paying closer attention to the education 
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of adults, Washington's liberation education would be constituted of training primarily in 
"agriculture, mechanics, in commerce, in domestic service and in the professions" (147). 
Embracing the Puritanistic/moralistic sentiments of northern abolitionists and 
philanthropists of earlier eras and his own time, liberation education was furthermore 
built upon the principles of responsibility, toil, hard work and struggle. It was based 
upon the pedagogical needs of the recipients and the social needs of their communities. 
Washington's conceptions were heavily founded in theories of popular education 
originated by European philosophers such as Rosseau, Froebel and Pestallozi, as has been 
discussed in the first chapter of this study. 
Long before Washington had delineated his social philosophy, his educational 
theories had been defined and practiced at Tuskegee Normal and Industrial Institute, now 
Tuskegee University, in Macon County, Alabama beginning in 1881. Washington had 
become principal of the school after having himself been the beneficiary of a higher 
industrial education at Hampton Normal and Industrial Institute under Armstrong's 
tutelage. Washington's autobiography, Up From slavery, published in 1901 serves as an 
authoritative source of his life's accomplishments. He had completed studies at Hampton 
Normal and Industrial Institute from 1868 to 1875; done a two-year teaching stint in his 
hometown, Malden, West Virginia; attended Wayman Seminary, a small Baptist 
theological school in Washington, D. C. for eight months between 1877 and 1879; then, 
returned to Hampton Institute as a teacher and advanced student in 1879 (74-86 and 
Gy ant 98). 
The circumstances under which Washington assumed the position as principal of 
Tuskegee allowed ample opportunity for the exercise of his principles of self-help and 
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industry. The need for the school had been devised by the African Americans of the 
town of Tuskegee. They had secured a two thousand dollar a year appropriation from the 
Alabama legislature as a result of a deal made in exchange for votes with an ex¬ 
confederate colonel in the autumn elections of 1880 (Meier 102 and White 30). The 
legislature had restricted the funding to the payment of teachers' salaries and had made no 
provision for the construction of facilities for housing the school (Up From. 87). The 
commissioners of the state of Alabama wrote to Armstrong at Hampton asking for his 
recommendation of someone as principal of the Tuskegee school. Armstrong, who had 
been Washington's teacher and mentor, chose Washington for the position (Up From. 85). 
This took place during the time when Washington, had returned to Hampton Institute as a 
teacher and advanced student. 
When Washington arrived in Tuskegee to take control of the school, he 
discovered that the only facilities available for housing the school were a "dilapidated 
shanty near the colored Methodist church, together with the church itself as a sort of 
assembly-room" which were loaned to him by the church members (87). Washington's 
autobiographical account of how he built the school physically and ideologically 
demonstrates his dedication to the ideology of industrial education. Upon securing a 
personal loan from the treasurer of Hampton Institute, he purchased an abandoned 
plantation containing "a cabin, an old kitchen, a stable and an old hen house." Those 
facilities then served as the school's official headquarters (97-98). Students were 
involved in manual labor from the inception as they repaired the facilities, cleared land 
and planted crops to provide food for the school (98-99). 
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From farming the school curriculum was launched into animal husbandry. Then, 
in connection with erecting the school's buildings, skills such as carpentry, brick making 
and masonry were added. Furniture making, the building of wagons, carts and buggies, 
printing, blacksmithing and shoemaking were all technical skills included in the 
curriculum at Tuskegee (103-122). At first, all the skills were learned in connection with 
supplying the needs of the school. However, as the school produced surpluses and the 
students became better skilled, the school engaged in selling, trading and providing 
services for the surrounding community (111). Tuskegee Institute is lauded as the 
initiator of the concept of extension community services, which was later promoted by 
the Federal Government's Agricultural Service (Bond 120). While practical skills and 
work habits were sharpened and developed, Washington also placed great emphasis on 
the development of personal behaviors such as hygiene, cleanliness of environments, 
nutrition and eating habits. Washington referred to the toothbrush as an instrument for 
the "civilization" of his students (123). 
In his autobiography, Washington registered disdain for classical studies which 
had characterized some of African American education in the South since emancipation. 
He noted that parroting and memorization of rules had led to a convolution of the process 
of education and there was a lack of application of ideas to real life situations (92-97). 
He decried the fact that African American students and African Americans on the whole 
believed that education, which they believed to be primarily literary, should free them 
from the demands of hard labor (97). He noted how the first class of students enrolled at 
Tuskegee Institute had abhorred the notion of working with their hands (97 and 112). 
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During the month before the inauguration of the school at Tuskegee, Washington 
had taken a tour throughout Alabama. One incident during that tour stood out in his mind 
as one of the "saddest" things had seen. He described a young man, "who had attended 
some high school, sitting down in a one-room cabin, with grease on his clothing, filth all 
around him, and weeds in the yard and garden, engaged in studying French grammar" 
(94). Washington was appalled not only at the dehumanizing conditions under which 
African Americans lived but also at their tendency to emulate the symbols of elite of 
white culture at the expense of fulfilling their basic needs. For example, he relates going 
into homes where the inhabitants had purchased a sixty-dollar organ on installment but 
were able to produce only one eating fork at a table where five people were seated. 
Washington noted how many of the expensive items such as sewing machines and clocks, 
which were purchased by African American families, could be used by no one in the 
family (85-90). 
All that Washington believed and practiced were a culmination of his life's 
experiences and influences. His entire life had been built upon the moral principles and 
work ethic — responsibility, hard work and self-reliance — that he advocated. 
Washington had struggled "Up From Slavery" as the title of his autobiography suggests. 
He had been bom under the debilitating conditions of enslavement in 1856 in Franklin 
County, Virginia. Only nine years old at emancipation, he was immediately thrown into 
the world of work in salt furnaces and coal mines in Malden, West Virginia, where his 
family had settled. During those early days Washington had already identified the 
attainment of an education as his life's desire. He states: 
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From the time that I can remember having any thoughts about anything, 
I recall that I had an intense longing to learn to read. I determined, 
when quite a small child, that, if I accomplished nothing else in life, I 
would in some way get enough education to enable me to read common 
books and newspapers. (43) 
Of his aspirations for education as he advanced in years he states: 
There was never a time in my youth no matter how dark and 
discouraging the days might be, when one resolve did not continually 
remain with me, and that was a determination to secure an education at 
any cost (49). 
The path to Washington's fulfilling his desire for education was filled with trials 
and ordeals. He was self-taught in the beginning, using a Webster's Blue Book, a 
spelling an alphabet book, which had been obtained for him by his mother (43). When 
the first school was established by African American parents in the Kanawha Valley in 
Malden, West Virginia, Washington could not avail himself of a formal education, 
because, in his own words, "...my stepfather had discovered that I had a financial value, 
and so, when the school opened, he decided that he could not spare me from my work" 
(45). Washington did eventually begin taking night classes at the school. He contends, 
"... the greater part of the education I secured in my boyhood was gathered through the 
night-school after my day's work was done" (48). 
Washington had heard about the Hampton school from some of his co-workers at 
the mine where he worked at the time. He determined to get to Hampton. While he 
pondered on his impending undertaking, he worked as a houseboy in the home of a 
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Confederate General Ruffner owner of the Malden salt furnace and coal mine. In that 
home, he was first exposed to Yankee/Puritan ethics through his association with Mrs. 
Ruffner who was a New Englander. At age sixteen in 1872, with some financial 
assistance from his mother, brother and neighbors in his community, Washington set out 
for Hampton, Virginia in an "old fashioned stage coach." However, when his money ran 
out, he walked and begged rides for most of the five-hundred-mile journey to Richmond, 
Virginia (53). There, he took a job on a loading dock to earn sufficient money to 
complete his journey to Hampton. At the school, Washington cleaned, swept and dusted 
his way through his education as he struggled to pay for his room and board (57-60). At 
Hampton Institute it was the policy that although philanthropic funds were allocated 
toward tuition costs, students were responsible for payment of costs for room and board 
(75).13 
The curriculum at Hampton is said to have been heavily dominated by skills in 
trades, rudimentary liberal studies, Christian teachings and ethics of cleanliness and 
orderliness (White 29), the same areas of emphasis which Washington later implemented 
at Tuskegee Institute 14 Washington explains his growth into understanding of the 
relationship between education and character building: 
... at Hampton, for the first time, I learned what education was expected 
to do for an individual. Before going there I had a good deal of the 
then rather prevalent idea among our people that to secure an education 
meant to have a good, easy time, free from all necessity from manual 
labour. At Hampton, I not only learned that it was not a disgrace to 
labour but learned to love labour, not alone for its financial value, but 
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for labour's [sic] own sake and for the independence and self-reliance 
which the ability to do something which the world wants done brings. 
(68) 
In another place Washington states that "At Hampton the student was constantly making 
an effort through the industries to help himself, and that very effort was the immense 
value in character building" (75). 
But it was from the personage of Samuel Chapman Armstrong, that Washington 
seemed to gain the most inspiration. Washington adopted Armstrong as a mentor, guide, 
role model and surrogate father (White 29); however, Washington's feelings for 
Armstrong bordered on the level of hero-worship. Washington wrote after Armstrong's 
death, "...that which made the greatest and most lasting impression upon me...was a 
great man—the noblest, rarest human being that has ever been my privilege to meet. I 
refer to the late General Samuel C. Armstrong" (57). Washington reminisced about his 
first meeting with Armstrong: 
I shall always remember the first time I went into his presence [sic] he 
made the impression upon me of being a perfect man. I was made to 
feel that there was something about him that was superhuman. It was 
my privilege to know the General personally from the time I entered 
Hampton till he died, and the more I saw of him the greater he grew in 
my estimation. One might have removed from Hampton all the 
buildings, classrooms, teachers, and industries, and given the men and 
women there the opportunity of coming into daily contact with General 
Armstrong, and that alone would have been a liberal education. (58) 
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Washington in a flood of intense emotion and ardor referred to Armstrong as being 
"Christlike" (59). 
Although Armstrong had been reared in Hawaii, he had been steeped in the 
Yankee/Calvinist/Puritanist traditions of his missionary parents. Armstrong theorized for 
Washington the moral principles of discipline and responsibility which Washington had 
already lived. However along with the value system and the images of perfection and 
manhood which Armstrong had stirred in Washington, Armstrong was also a significant 
force in Washington's life in so far as Washington had adopted Armstrong's political 
ideology of conciliation with the South. Armstrong is credited with being the first to 
conceive of the idea to placate southern whites after Reconstruction by compromising the 
political aspirations of African Americans in exchange for an inferior economic standing 
and industrial education as its mainstay. By presenting industrial education for African 
Americans as commensurate with their inferior intellectual abilities, Armstrong was able 
to strike a bargain for education for African Americans in the South when the mood 
rejected any notion of the concept of education for African Americans. (Bullock 89 and 
Meier 88). 
For, Armstrong was that brand of philanthropist who was a firm believer in the 
notion of the innate inferiority of non-white people. Meier contends: 
To men of Armstrong's stamp, the colored races were slothful, 
backward, lascivious, and inferior and would remain so until they had 
assimilated the values and skills of Yankee civilization. For Armstrong 
the means of Negro advancement in a competitive, capitalist 
civilization lay essentially in combating what seemed to him to be 
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shiftlessness, extravagance, and immorality, in working hard, buying 
land, saving money, creating stable Christian families and learning 
trades. (88) 
From the inception of higher education for African Americans during 
Reconstruction, African Americans had been polarized on either of the sides of industrial 
and liberal education as the essential components of higher education. While the spirit of 
industrial education had flourished, especially a result of the examples set by Armstrong 
at Hampton and Washington at Tuskegee, liberal education had suffered several setbacks. 
Many of the sources of northern philanthropic funding had dried up. Additionally, 
because there were sometimes not enough African American students with sufficient 
levels of elementary and secondary education to be admitted to the universities, the 
schools had included elementary and high school departments in their programs thereby 
diminishing the caliber of the institutions. The elementary and high school departments 
together with the teacher education programs constituted the bulk of education in the 
colleges (Bond 360). 
Additionally, northern conciliation with the South had led to the spread of the 
belief in industrial education for African Americans over the notion of liberal studies. 
New sources of philanthropic funding for African American schools began to identify 
industrial education as a preference for reception of funding by African American 
institutions. In particular the Slater Fund was established with a million-dollar 
contribution in 1882 by John F. Slater, a northern philanthropist from Norwich, 
Connecticut. In 1883, the Fund began to give "preference in its appropriations to 
institutions which gave instruction in trades and other manual occupations." With the lure 
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of financial subsidy, many of the institutions which had been founded as liberal arts 
institutions succumbed all or part of their curriculum to industrial education. By the 
1887-88 school year, the Fund was spending $42,500 annually to a maximum of forty- 
one African American schools which included industrial and agricultural education in 
their curricula (Meier 90). In 1891, the retiring administrator of the Slater Fund reported 
that the number of African American schools practicing industrial education had risen 
from six in 1882 to "the point where every important Negro school recognized the utility 
and necessity of industrial training" (qtd. in Meier 95). 
The former liberal arts institutions, at first, included industrial education in their 
high and elementary programs and later some required even their college level students to 
take industrial arts courses (Meier 91). Among the traditionally liberal arts colleges 
which began to include industrial education in their curricula were Fisk University and 
Morehouse College and the Atlanta Baptist Female Seminary, now Spelman College, 
which had been founded in 1881. Clark College, which had also been founded during 
Reconstruction in 1869, had actually introduced industrial education in its curriculum in 
1880, before the institution of the Slater Fund (Meier 89).15 
Among the courses offered in industry were printing, brick laying, tinning, 
masonry, forge work, carpentry, painting, blacksmithing, shoemaking, wagon-making, 
cabinet-making, farming, animal husbandry, domestic arts, sewing and dressmaking, 
wood-turning, steam-power sawing and engineering (Meier 91). The various schools 
offered different combinations of industrial courses with varying levels of quality and 
effectiveness (Meier 95-96). 
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African Americans who supported the notion of industrial education did so for 
reasons similar to Washington's. They were determined to get African Americans into 
the economic mainstream and they upheld the moral values which industrial education 
purported to convey (Meier 93-95). They were impressed by the reputation which 
Washington had established at Tuskegee. Johnny Washington reports that by 1891, 
Tuskegee had gained "worldwide recognition and influence" (68). African American 
groups and private individuals also engaged in establishing industrial colleges and 
spreading industrial education. The African Methodist Episcopal Church established 
Beaufort Normal and Industrial Academy in South Carolina and Kittrell Normal and 
Industrial School in North Carolina in the post Reconstruction era also. J. C. Price who 
had opened the liberal arts, Zion Wesley College, later Livingston, in 1881, also 
introduced industrial education in the curriculum of the college. In Bordentown, New 
Jersey, an industrial college was opened by African Americans, in 1886. And, also in 
1886, Lucy Laney established the Haines Normal and Industrial Institute in Augusta, 
Georgia (Meier 92). 
However, the notion of liberal education for African Americans continued to 
enjoy finite support among African Americans themselves and some of their 
philanthropic providers. In terms of this predisposition to liberal studies, Meier contends 
that, "certain leaders on denominational boards and certain college administrators had a 
larger vision as to the future of Negro education" (97). The enticement of financial 
support through the Slater Fund had played a greater role in influencing the inauguration 
of industrial arts programs in the previously liberal arts institutions than the stated goals 
for industrial education. Meier indicates that upon the availability of the Slater Funds 
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many of the college administrations "quickly instituted industrial and agricultural 
departments" but that most paid merely "lip service" to the concept, conducting very- 
ineffective programs (90). The training in practical skills was furthermore "outmoded" in 
terms of the intensifying industrial revolution and the growing deemphasis on individual 
entrepreneurship (93). And the coincident reversion to greater emphasis on liberal 
studies with the limitation of the Slater Funds to only a few institutions after 1890,16 is 
further proof of the preference of the traditionally liberal arts colleges for liberal 
education. In fact, Meier found that even before the withdrawal of the Slater Funds at 
least two of the colleges which had been heavily subsidized by Slater Funds, Spelman 
and Tougaloo. had begun to lay greater emphasis on the liberal arts curriculum. 
DuBois was always one of the firm believers in liberal education as the 
quintessence of educational experience. In 1891, when he was still a student pursuing his 
own liberal education, studying for a Master's degree at Harvard University, he "deplored 
the South's effort to make common and industrial schools rather than colleges the basis of 
its educational system" (Meier 192). Yet, the controversy between DuBois and 
Washington stemmed less from DuBois' belief in the primacy of classical education and 
more from Washington's making industrial education serve the needs of inferior social 
status of African Americans. As he rose to political consciousness in his early adult life, 
DuBois is said to have subscribed to some forms of political compromise with the South. 
As an undergraduate student at Fisk University from 1884 to 1888, in various speeches 
DuBois conceded the lack of political sophistication on the part of the masses of African 
Americans as justification for the franchise being withheld from them. He advocated the 
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need for the masses of African Americans to engage in self-development while being 
allowed the right to jobs and proper educational facilities (Meier 191). 
DuBois was completing his Ph D. degree from Harvard University in 1895, and 
serving as a professor at Wilberforce University when Washington gave his famous 
"Atlanta Exposition Address." He is reported to have written, after Washington's speech, 
"here might be the basis of a real settlement between whites and blacks" (qtd in Meier 
192). Yet, conspicuous for ambiguity in political outlook, during those days DuBois had 
already begun to develop his militant position stressing complete political rights for 
African Americans (Meier 191-192). 
By 1903 when DuBois published The Souls of Black Folk, he was steadfastly 
committed to the militant stand for full political rights for African Americans syncretized 
with his advocacy for liberal education. Three essays in the text are particularly directed 
towards the development of his educational philosophy. The first, titled, "Of Mr. Booker 
T. Washington And Others." was composed a direct responder to Washington. The 
second essay called, "Of The Wings of Atlanta" laments the burgeoning capitalism and 
materialism of Atlanta and Southern society in general. Included in this essay is a 
statement on the function of the university in the midst of the growing material culture. 
In the third essay, "Of the Training of Black Men" DuBois explores the historical 
odyssey of African American education since the Civil War, justifying the role of 
northern philanthropists in beginning the higher education system of liberal studies. 
Another essay, "The Talented Tenth" published in the same year in an anthology called 
The Negro Problem, outlines DuBois' design for the process of conducting education for 
African American education. DuBois is unique among African American educational 
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philosophers analyzed in this study in his paying more that a passing attention to 
pedagogical strategies for African American education.17 
In his pointed rebuttal to Washington, DuBois, first of all, examined Washington's 
conciliatory tactics against the interchanging moods of political militancy and blindness 
to oppression among African American leaders historically. In this personal and 
polemical attack on Washington, DuBois chastised Washington for "indissolubly" and 
"shortsightedly" linking the program of industrial education for African Americans with 
"conciliation" to the South and "submission and silence as to civil and political rights" for 
the sake of "triumphant commercialism" (Souls. 240-241). DuBois did acknowledge 
Washington's contributions in fostering some degree of social acceptance for African 
Americans in the South, with the support of northern benefactors. However, in a 
pronouncement, Kingesque in its implications, DuBois condemned the blatant 
collaboration with oppressors for the sake of any iota of advantage. He states: "It is 
wrong to encourage a man or a people in evil-doing" (Souls. 249). 
DuBois highlighted the main ambiguities and paradoxes in Washington's position: 
1. He is striving nobly to make Negro artisans, businessmen and 
property-owners; but it is utterly impossible, under modem 
competitive methods, for workingmen and property-owners to 
defend their rights and exist without the right of suffrage. 
2. He insists on thrift and self-respect, but at the same time counsels a 
silent submission to civic inferiority such as is bound to sap the 
manhood of any race in the long run. 
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3. He advocates common-school and industrial training, and 
depreciates institutions of higher learning; but neither the Negro 
common-school, nor Tuskegee itself, could remain open a day were it 
not for teachers trained in Negro colleges, or trained by their graduates. 
(Souls. 247) 
DuBois' method of conduct of African American education, Darwinist and at the 
same time elitist in its predilections, would have had a "Talented Tenth" or the most 
intellectually and morally capable select group of African Americans be first to receive a 
university education. Metaphorically delivered, the vision discerned the risen 
"aristocracy" reaching down and pulling up, "all that are worth the saving up to their 
vantage ground" (386). As previously indicated, the process theory of the "Talented 
Tenth" was deliberately race based, developed upon DuBois' notion of the ethnic 
distinctiveness of African Americans. Its focus on African community organization also 
resembled traditional African forms of social organization. 
At this time, DuBois made a feeble attempt to transfer his notion of cultural 
autonomy for African Americans to his specifications for educational content. In "The 
Talented Tenth" he stated, "each soul and each race-soul needs its own peculiar 
curriculum" (386). He was, however, deliberately vague about the exact content of 
education for the "Talented Tenth." He stated, "We will not quarrel as to just what the 
university of the Negro should teach or how it should teach it —..." (386). However, in 
Souls. DuBois is clear that in order to delve for "truth" and search out the "hidden 
beauties of life" and the "riddle of existence" there was no other way but through, "the 
college curriculum that was laid before the Pharaohs, that was taught in the groves by 
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Plato, that formed the trivium and quadrivium... " (267). Also as previously pointed out, 
at this point in his career, DuBois was tenaciously faithful to the precepts of European 
classical traditions in education. That kind of education, according to DuBois, produced 
men of "intelligence," "broad culture," "catholic tolerance,” "trained ability," and, 
"knowledge of the world that was and is, and of the relation of men to it—..." ("Talented 
Tenth," 382 and Souls 269). And those qualities composed the "higher individual," — 
the individual who is the embodiment of potential human perfection and character. That 
individual maintains, ".. a loftier respect for the sovereign human soul that seeks to know 
itself and the world about it; that seeks a freedom for expansion and self¬ 
development,..." (Souls. 283-284). 
As to the task assigned to the "Talented Tenth" in bearing the burden of 
responsibility for the masses, DuBois maintained that the "Talented Tenth must maintain 
the standards of popular education, it must seek the social regeneration of the Negro, and 
it must help in the solution of problems of race contact and cooperation" (Souls. 283). 
Industrial education for the masses was therefore to trickle down from the 
establishment of the "Talented Tenth." DuBois declared himself supportive of education 
including manual and trade shills in the school curriculum" ("Talented Tenth," 390). 
However, he insisted that industrial education be heavily consumed in the understandings 
of "accumulated wisdom" from liberal concepts and ideas geared toward the development 
of the whole human being Only the "Talented Tenth" would be qualified to convey this 
type of education. He contended: 
Patience, Humility, manners, and Taste, common schools and 
kindergartens, industrial and technical schools, literature and 
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tolerance,—all these spring from knowledge and culture, the children of 
the university. So must men and nations build, not otherwise, not 
upside down. (Souls. 269) 
For ultimately, DuBois argued, "the object of all true education is not to make men 
carpenters, it is to make carpenters men;... " ("Talented Tenth,"390). 
Considering the place of the worker in the evolving technical/industrial society, 
DuBois asserted that, "A really efficient workman must be today an intelligent man who 
has had good technical training in addition to thorough common school, and perhaps even 
higher training" ("Talented Tenth," 391). And he warned: 
If we make money the object of man-training, we shall develop money¬ 
makers but not necessarily men; if we make technical skill the object of 
education, we may possess artisans but not, in nature, men. Men we 
shall have only as we make manhood the object of the work of 
schools. .. ("Talented Tenth," 382) 
Combined with DuBois' devotion to education as a life affirming and life involving 
agency was his inordinate distaste for the burgeoning capitalism of American society. 
Dunn argues that in spite of the elitism which underscored DuBois' educational 
philosophy, it was really, egalitarian, for DuBois focused on promoting the intellectual 
development of all African Americans using the "leverage of the intelligentsia" as a tactic 
only and not as an end in itself (29). Dunn's observation is authenticated in DuBois' 
further elucidation of his perception of educational process much later, in 1933. In a 
speech delivered at Fisk University in June 1933, in which he outlined "The Field and 
Function of the American Negro College," DuBois insisted that the university only "lives 
up to its name" when it is fully associated with and reaching out to the masses in society." 
In this essay, DuBois lauded the system of total integration of education and life, which 
he had witnessed on a visit to Liberia, West Africa , and advised its emulation in African 
American education. (51-54). 
DuBois rationalized his "Talented Tenth" proposal by contending that it was the 
natural law of civilization that within specific human groups, progress filters from top to 
bottom or responds more readily to "a pull that a push" (Souls. 275). Additionally, that 
African American society should be developed by a cult of leadership was also justified 
by its relative newness. He stated: 
It need hardly be argued that Negro people need social leadership more 
than most groups; that they have no traditions to fall back upon, no 
long established customs, no strong family ties, no well defined social 
classes. All these things must be slowly and painfully evolved." 
("Talented Tenth," 388) 
DuBois pointed to the work of "pioneer" and abolitionist African American leaders of 
previous eras as the process of the "Talented Tenth" in action historically ("Talented 
Tenth," 384-385). 
As previously indicated, by the 1930s DuBois had become more faithful in terms 
of applying his vision of African American cultural autonomy to African American 
education In his June, 1933 speech at Fisk University, "The Field and Function of the 
American Negro College" he expressed regret that the African American liberal arts 
institutions had not originally grounded their programs in paradigms of the world of 
African Americans themselves. He counseled that, "the Negro university in the United 
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States of America begins with Negroes." He warned that education in African American 
colleges must begin with the particulars of African Americans and then branch out 
towards "universal comprehension of unhampered expression." He even conceded that 
industrial education programs such as Washington's, though limited in their concentration 
on peasant and artisan skills, had, at least, attended to the conditions favoring productive 
outcomes for African Americans (60-63). 
Later, in the same year, in an essay, "The Negro College" published in The Crisis 
in August, DuBois gave some indication of his conception of self-oriented content in 
.African American education. He stated: 
A Negro university in the United States of America begins with 
Negroes. It uses that variety of the English idiom which they 
understand; and above all, it is founded or it should be founded on a 
knowledge of the history of their people in Africa and in the Unites 
States, and their present condition. (70) 
DuBois can well be considered to be a predecessor of those in contemporary society who 
support the notion of the use of Ebonics, the dialect of African Americans, as the 
cornerstone for teaching English in some African American communities. 
Washington's educational philosophy was narrowly concentrated on the economic 
welfare of African Americans especially with reference to the rural African American 
peasantry. It reflected his provincial upbringing and life experiences and the singularity 
of his horizons.18 Even in his more expanded leadership role among African Americans, 
which he undertook after he had become a renowned educator, he did not deviate from 
his singular emphasis on economic enterprise until his death in 1915. In 1900, for 
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example, he founded the National Negro Business League to promote African American 
entrepreneurship (White 35). 
DuBois' educational ideals were founded upon his perceptions about his ancestry, 
the experiences of his early life and education, the complexity and vastness of his 
academic and political interests, the imaginativeness and versatility of his thinking and 
activism and his passion for knowledge. 
DuBois was a product of a northern upbringing; he was of mixed African, French 
and Dutch heritage. His discernment about the "twoness" of African American identity 
was transcripted from his own ancestry. He was bom in 1868 in Great Barrington, 
Massachusetts, a town of about five thousand with only about twenty-five to fifty African 
Americans. His father had deserted the family when DuBois was very young, DuBois 
described himself as having been bred in "gentle decent poverty." Although David 
Levering Lewis is skeptical about the entire truth of DuBois' description of his childhood 
(3), DuBois' childhood seems to have been relatively free from the drudgery and 
wretchedness that characterized the lives of many African Americans at the time. 
DuBois did do various odd jobs such as mowing lawns and house chores to augment his 
mother's meager income which she made doing domestic work (Dusk. 8-24). 
DuBois enjoyed the benefits of a sound education in the racially mixed schools of 
Great Barrington. His education was accomplished with relative ease because he was an 
"exceptional" student As a high school student at fifteen years old he was already a 
prolific writer and political commentator, reporting for a local newspaper and submitting 
essays on social and political subjects to the New York Globe and the New York 
Freeman. He graduated from high school as valedictorian in 1884. In spite of Great 
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Barrington being a socially integrated town with little discrimination, it was in its schools 
that DuBois began to be made poignantly aware of his racial difference. One incident 
which stood out vividly in his memory was when, in elementary school, after an 
agreement among his classmates that they would exchange greeting cards, one little girl 
refused to accept his card (The Autobiography, 78-100). 
At Fisk, where DuBois became a student in 1885, he found himself, for the first 
time, in a purely African American community. During this period he became more 
acutely conscious of his racial identity with African Americans. His association with the 
educated elite of African American society at Fisk led to his conception of the idea of the 
"Talented Tenth." He wrote later, "I never dreamed for a moment that such leadership 
would ever be for the sake of the educated group itself but always for the masses" (qtd in 
Wesley, "Talented Tenth," 10). 
At Harvard University where DuBois received a second undergraduate degree in 
1890 and a Master of Arts degree in 1891 before completing his doctor of philosophy 
degree in 1895, DuBois was exposed to the most acknowledged and highly acclaimed 
thinkers in the white world. There were the historians, Albert Bushnell Hart and Justin 
Winsor; the psychologist, William James; the philosophers, Josiah Royce and George 
Santayana, the economist, F. W. Taussig and the literary theorists George Lyman 
Kittredge, Barrett Wendell and Charles Eliot Norton (Wesley, "The Historian," 83 and 
Holmes, "Philosopher," 76). 
At the University of Berlin where DuBois spent a two-year period from 1892 to 
1894 doing graduate work, he also came into contact with highly respected European, 
historians, economists, philosophers and Marxists (Holmes 77). DuBois' academic 
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explorations into areas such as the dynamics of human groupings, racial identities and 
ethnicities, histories of human civilizations, and human psychologies which appeared as 
paradigms in his educational philosophy were directly related to his research and studies 
as a student. 
Although, during his student life DuBois was strongly inclined towards 
psychology, most of his research and scholarship up to the reception of his doctoral 
degree were in the area of history. The title of his master's thesis was, "The Enforcement 
of the Slave Trade Laws," and for his doctoral dissertation he wrote, "The Suppression of 
the African Slave Trade to the United States 1638-1870." This work was published as his 
first book. However, by the time DuBois received his second appointment as a university 
teacher and lecturer at the University of Pennsylvania in 1896, 19 he had settled into the 
field of sociology, becoming a pioneer in developing the discipline. His second book, 
The Philadelphia Negro, a study of the conditions of African Americans in Philadelphia, 
was written during this time. Appointed at Atlanta University as a professor in 
economics and history in 1897, DuBois undertook yearly studies focusing on different 
areas — health, education, family life, crime, business and the church -- associated with 
African American life. DuBois' perceptions about race which he applied to his 
educational philosophy relative to the process of education were bom from his 
philosophical training and the tools of scientific method which he learned from the social 
sciences. 
For DuBois, education was meant to give individuals a full understanding of the 
forces and powers which impact their lives. A multifaceted individual, the variety of the 
dimensions of his life manifests his dedication to his all-embracing educational 
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philosophy. For, before his death in 1963, besides his roles as scholar and professor, 
DuBois had become a civil rights activist, socialist/communist, Pan-Africanist, and 
activist for peace. His biography includes writings in all the fields of his activism. 
Washington and DuBois represented the "divided mind" of the African American 
of their times, in terms of the course of action to be taken in the quest for the American 
destiny and the primary nature of higher education. Their different perspectives about the 
roles and functions of African Americans in American society, at least for the foreseeable 
future, were directly related to the differences in their educational philosophies. This 
period marked intensification in the struggle between the ideologies which supported 
practical/industrial education and liberal/classical studies, which had had its beginnings 
in the pre-abolitionary era. In the end, in terms of the nature of education, except for 
DuBois' advertence to the inclusion of models of self representation in African American 
education, very little of their designs for education were original. Educational ideologies 
of this era continued to be heavily dominated by the markings of white/European images. 
However, if Washington can be extolled for being the first African American philosopher 
to actually operationalize his educational theories, DuBois must be lauded for his role in 
elevating education beyond its relationship to social functions. His emphasis on the role 
of education not only as a tool of intellectual development but as a force for the 
enhancement of life is exceptional. 
Notes 
'According to Meier, in his later years of activism, Washington carried out covert 
activities in support of full political rights for African Americans (110). 
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2The fact that DuBois took some time to arrive at this position of firm support for 
political rights for African Americans will be discussed later in this chapter. 
3For his stand on voluntary segregation of African Americans, DuBois was fired 
from the National Association for the Advancement of Colored People of which he had 
been one of the founding members in 1909. 
4 Alaine Locke must also be counted among the important African American 
philosophers of this period who entered into discussions relative to the culture and 
heritage of African Americans. 
?The Pennsylvania Republican Congressman, Thaddeus Stevens is credited with 
putting forward the idea of breaking up large plantations and distributing the land to the 
newly freed African Americans in lots of forty-acres. 
6The period of Congressional Reconstruction is distinguished form the period of 
Presidential Reconstruction under Presidents Abraham Lincoln and Andrew Johnson 
from 1865 to 1866. This period is associated with the institution of the Black Codes 
previously discussed. 
7Only the schools established by African American individuals and religious 
bodies such as the African Methodist Episcopal Church were not controlled by the 
patronage of white America. 
8 After 1890, following the lead of Mississippi most southern states did 
supplement the taxes for education levied on African Americans with the allocation of 
state resources. See Bond 37-57. 
9For details on the founding and goals of the American Missionary Association 
see the second chapter of this study. 
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10Alcom and Clafflin colleges were however not entirely state supported. They 
received funding from the Methodist Church's Freedman's Aid Society. See Meier 87. 
11 The period of Reconstruction came to an end with what is known in American 
history as the Compromise of 1877. Republicans ceded congressional power back to 
southern Democrats in return for electoral votes of certain southern states to confirm the 
election of the Republican candidate, Rutherford B. Hayes to the presidency. See 
Harding 250-251. 
12The butchers had charged the state of Louisiana with monopolizing the 
butchering industry thereby interfering with their rights to employment and a livelihood. 
The cases are known in history as the Slaughter House cases. See Eric Foner 529. 
13This procedure with regard to the funding for education at Hampton was the 
same for all institutions established by northern philanthropists. 
14Bond contends that Moral philosophy also constituted a large part of the 
curriculum at Hampton. He implies that Washington's inclinations towards strict 
discipline and the development of characteristics such as honesty and hard work were 
gleaned from his study of Moral philosophy. See page 119. 
15According to Meier, the AMA controlled, Atlanta University, one of the 
traditionally liberal arts institutions, had begun an industrial education program several 
years before the beginning of the administration of Slater Funds. See page 88. 
16Meier contends that when a second land-grant college act was passed in 1890 
which made the allocation of federal funding for African American institutions 
mandatory, the Slater Fund began to limit the number of institutions receiving its subsidy. 
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The first land-grant act had been the Morrill Act passed ini 862. The Morrill Act had 
however, allocated minimal support for African American institutions. See page 87. 
' In the previous era, J.W.C. Pennington had conceived a plan to have African 
Americans be educated by African American professionals in their specific fields. This 
plan, to some extent was observing of pedagogical strategies. 
I8Only the eight-month period spent by Washington at Wayman Seminary can be 
considered as out of the character of Washington's experiences. 
I9His first appointment had been at Wilberforce University in Ohio from 1894 to 
1896. 
Chapter IV: The Afrocentrists: Molefi Kete Asante and Others, 1980 - the present 
In the 1980s, Afrocentricity burst onto the plateau of American society, in the 
atmosphere of a regeneration of demands for recognition of the ethnic diversity or 
multicultural nature of American society, which was sweeping the nation. Both the 
ideologies of multiculturalism and Afrocentricity expressed themselves in educational 
ideals and practices.1 This "renaissance" of ethnicity in America followed an initial 
crusade which started in the late 1960s (Mattai 65), and was motivated by the changing 
and exploding demographies of non-European populations. It was underscored by an aim 
to give voice to the expanding non-European population, which has traditionally been 
kept out of the American mainstream. The Afrocentric movement purports to speaks 
specifically for the population of African descended people and to be the component 
which addresses the needs in education for African Americans within the multicultural 
matrix (Asante, "The Afrocentric," 172). 
The concept of Afrocentricity was first conceived and developed by Molefi Kete 
Asante, then head of the Department of African American Studies at Temple University 
in Philadelphia. Afrocentricity emerged out of the world of Asante's academe, but it 
extends its influence far beyond those walls. It stands as a force for culturally 
revolutionizing education for African Americans at all levels. Afrocentricity has drawn 
its essence from the experiences and predispositions of Asante himself. 
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Asante was born of humble beginnings in Valdosta, Georgia into a family of 
sixteen children. In a speech which I was privileged to hear him deliver at Spelman 
College in the fall of 1995, he explained that his rural and segregated beginnings served 
in helping to retain his Africanity and sense of traditional African culture. His academic 
career began in an atmosphere of revolution and change, which was taking place at the 
University of California at Los Angeles in the 1960s. After completing his graduate 
studies there, he was recruited among the first group of forty-five African Americans to 
serve as professors at the University. He began to display a penchant for promoting 
reform in the academic environment when he became involved with the debacle 
surrounding the militant revolutionary and political activist, Angela Davis. Davis had 
been recruited along with Asante in the pioneer group of African American professors at 
UCLA Upon Davis' imprisonment, Asante served as the public information officer of 
the committee to free her (Grace-Kobas 5). 
Later, Asante accepted a position at the University of Buffalo and became one of 
the youngest persons in the history of the University to be promoted to the rank of full 
professor. At the University of Buffalo, Asante led the charge to admit African American 
students into the field of communications, which was his academic specialty at the time 
(Ziegler 61 and Grace-Kobas 5). He described himself as being then, "young, 
independent, a political activist, a revolutionary intellectual in constant search of the 
truth... " (Grace-Kobas 5). 
Asante's accomplishments in the academic world are unquestionable. He created 
the first doctoral program in African American Studies at Temple University in 1988. By 
1995, he had authored or co-authored thirty-six books, several chapters of books, and 
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written over a hundred articles. Since 1969, he has served as editor of the Journal of 
Black Studies, the major spokes organ of Afrocentricity (Zeigler 61 and Steplight- 
Johnson 233). In three books, Afrocentricity, (1980); The Afrocentric Idea. (1987); and 
Kemet. Afrocentricity and Knowledge. (1990), Asante laid the groundwork for the 
development of the concept of Afrocentricity. Some of the other academics who have 
done extensive work in further defining the boundaries of the discipline are Maulana 
Karenga, Terry Kershaw, Jacob Carruthers, Wade Nobles, Na'im Akbar, Donna Richards 
now known as Miramba Ani, Asa Hilliard, Linus Hopkins, Daudi Ajani Ya Azibo and 
Victor Okafor. 
As previously indicated, Afrocentricity professes to be an academic discipline as 
well as a pedagogical tool with a "social thrust and mission" to create positive changes in 
the lives of African Americans (Karenga 398). Its nature as a discipline is intricately 
tied to its educational function — Afrocentric education — conceived for instruction at all 
levels of African American education and in the African American community at large. 
Kershaw, one of the scholars who has specialized in delineating the structure of the 
discipline, explains how the discipline connects with the community including the 
educational community: 
The purpose of generating Afrocentric knowledge is to describe the life 
experiences; to analyze the effect of forces that impact on life chances; 
and, to help develop tools designed to change negative forces into 
positive forces as they impact on the life chances of people of African 
descent... the generating of Afrocentric knowledge begins in the 
communities of "African" people. (163) 
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As an academic discipline Afrocentricity claims to embody the same 
constituents of the fields invariably known as Black Studies, African American Studies, 
Africana Studies and Africology (Kershaw 160). The essence of its nature is drawn from 
the social sciences and the Humanities which at once makes it an interdisciplinary field of 
studies (Karenga 398). It is, however, different from the traditional disciplines in terms 
of its being much more subjective in its attention to the substance of its inquiries. Asante 
explains: 
By virtue of the work in the field it has become a method of human 
studies, equal to any other method of human studies in the prosecution 
of its work. African American Studies is a human science, that is, it is 
committed to discovering in human experiences, historical and 
contemporary, all the ways African people have tried to make their 
physical, social and cultural environments serve the end of harmony. 
Unlike most social sciences it does not examine from a distance in 
order to predict behavior. Unlike some other disciplines it is neither 
purely social sciences or humanities but a merging of the two fields as 
well as the use of several approaches to phenomena stemming from the 
Afrocentric perspective. (Kemet 7-8) 
According to Kershaw, Afrocentricity contains the same "core" components as 
other social science disciplines -- methodological strategies, basic paradigmatic 
assumptions and a body of subject matter (160). The tools or methods of the discipline 
include the tools of disciplines such as sociology, history and English, and those tools are 
geared towards "research methods to empirically verify human experiences" (Steplight- 
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Johnson 238). The research methods include data collection, data interpretation and 
drawing conclusions. Also, research approaches could be functional (needs, policy, 
action), categorical (schemes, gender, class, themes, files), and/or etymological (language 
origin and development for words and concepts (Asante, Kemet. 12-13). 
Repeatedly, Asante and other Afrocentrists have stated that the basic 
"paradigmatic assumption" of the discipline is "centering" on the experiences of African 
Americans or making them the "subjects" of the discipline. Not only are African 
Americans made to be the focus of inquiry, but interpretations about the world, and their 
own history and culture are to be made from the perspective of their own understandings, 
interests, images and experiences. Asante states, "As a discipline, Africalogy is sustained 
by a commitment to centering the study of African phenomena and events in the 
particular cultural voice of the composite African people (Kemet, 12). This covenant 
ensures the integrity of the discipline in its commitment to social change. For if African 
Americans begin to view themselves from the matrix of their own positions, there has to 
be a concomitant dismantling of European cultural hegemony or the European control of 
human thought processes. Karenga describes Afrocentricity as aiming to "reverse," 
"resist" and "critique" the "Europeanization of human consciousness" -- the European 
assessment of self, society and the world that has destroyed human diversity (398). 
More importantly, Afrocentricity pledges to heal the psychological afflictions of 
African Americans, which domination, brainwashing and indoctrination by Europeans 
has caused. African Americans have been mentally enslaved by Europeans, and this 
mental enslavement is reflected in their reliance on European interpretations and 
articulations of human expressions and interactions. One Afrocentrist coined the term 
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"Afro-sclerosis" to describe the historical dependence of African Americans on European 
interpretations of the human condition. And he warned that it is time for African 
Americans to, "extricate themselves from this vicious divisive and deleterious 
Eurocentric dependency complex (Hoskins 250-254). Asante, hinting at the problems of 
crime and violence which now exist among African American youth, finds the cause of 
these problems to stem from the psychological alienation from "self," reflective of 
"dislocation," "disorientation," or "misorientation" as a result of centuries of European 
domination. Images, symbols and manners which African Americans have adopted from 
the European value system are contradictory to their own inclinations and have inhibited 
the development of healthy emotional adjustment and self-esteem among African 
Americans (Afrocentricitv 1 and "The Afrocentric Idea" 177-179). In the Affocentric 
model, psychological and mental emancipation take precedence over physical or political 
liberation. In fact, mental liberation is seen as a necessary prerequisite to physical or 
political liberation. Affocentric, liberation education is therefore essentially a process of 
reorientation of values, attitudes and choices among African Americans. 
WE B DuBois' theory of "double consciousness" implied the notion of 
psychological dissonance among African Americans in the extent to which he conceived 
the two forces, which constitute the make up of the African American — the African and 
the American — to be in a state of "war " However, it is Carter G. Woodson, who is 
heralded in the world of Afrocentricity as its leading precursor in terms of identification 
of the phenomenon of psychological discord that has occurred among African Americans 
as a result of their oppression and enslavement by Europeans.2 
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When Woodson wrote his book, The Miseducation of the Negro, in 1933, he gave 
a comprehensive analysis of the educational system for African Americans which had 
evolved from the post Civil War northern, philanthropic system of patronage and 
paternalism, the subject of chapter three of this study. Both the practical/industrial 
system espoused and practiced by Booker T. Washington and the liberal system 
supported by W E B DuBois came under attack from Woodson. Woodson expressed 
dissatisfaction with African American education up to that time from several different 
fronts. He commented on its failure to lead to adequate self-employment for African 
Americans and to develop adequate leadership among African Americans. More 
importantly, Woodson denounced the educational system of African Americans for its 
continual dependence on the patronage of white America, and its continual valorization 
of European culture, especially in the value laden disciplines -- history, literature, 
religion, philosophy and the social sciences. The structure of those disciplines 
themselves was embodied in the degradation of African and African American people. 
Woodson was himself a graduate of Harvard University and was intimately acquainted 
with the dehumanization of African people, which took place in the halls of academe in 
the European dominated institutions of higher education. He states: 
The so-called modem education. . . does others so much more good than 
it does the Negro, because it has been worked out in conformity to the 
needs of those who have enslaved and oppressed weaker peoples. For 
example, the philosophy and ethics resulting from our educational 
system have justified slavery, peonage, segregation, and lynching. The 
oppressor has the right to exploit, to handicap, and to kill the oppressed. 
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Negroes daily educated in the tenets of such a religion of the strong 
have accepted the status of the weak as divinely ordained, and during 
the last three generations of their nominal freedom they have done 
practically nothing to change it. (xii) 
Most importantly, Woodson explained how, by an internalization of the strategies 
of white domination on the part of African Americans, the destruction of the African 
American psyche had been accomplished. He stated: 
If you control a man's thinking, you do not have to worry about his 
action. When you determine what a man shall think you do not have to 
concern yourself about what he will do. If you make a man feel that he 
is inferior, you do not have to compel him to accept an inferior status, 
for he will seek it himself. If you make a man think that he is justly an 
outcast, you do not have to order him to the back door. He will go 
without being told; and if there is no back door, his very nature will 
demand one. (84) 
In the 1960s, the work of Franz Fanon, the Martiniquan psychoanalyst, 
popularized to a greater extent the notion of the psychological destruction among the 
descendants of Africa in the diaspora through their internalization of oppression. In his 
book, Black Skin. White Masks. Fanon categorized the behaviors of African descended 
people, which evidenced his theory that African descendants suffer from a, "massive 
psychoexistential complex" as a result of the "juxtaposition of the white and black races" 
(12). 
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Proceeding from its "paradigmatic assumption" of "self centering", the 
commitment to content in Affocentricity, lies in the world of the culture and heritage of 
African Americans, historically and contemporarily. Afrocentrists, however, argue that 
since the human experiences of African Americans did not begin with their history of 
oppression and exploitation in America, primary emphasis should be placed on their 
African beginnings (Jalata 169). In the respect that, especially Africa content, is called 
on to serve as a category of knowledge for African American education, Afrocentrists are 
predated by other African American leaders and exemplars including Maria Stewart, one 
of the subjects of chapter one of this study. Carter G. Woodson, also, in his discussion of 
the "miseducation" of African Americans had also foreseen a role for African content in 
African American education (150). And the renowned educator Mcleod Bethune is also 
counted among the advocates of African content. 
Bethune is best remembered for founding the Daytona Normal and Industrial 
Institute in Florida in 1904, which merged with the Cookman Industrial Institute in 1926, 
and became the Bethune Cookman College. Bethune is also well remembered for having 
achieved leadership in education at the national level, having been appointed to head 
several agencies in Franklin Delano Roosevelt's, New Deal Administration. However, in 
1938, Bethune made an impassioned plea for the inclusion of Africa and African 
American content in African American education. Bethune entreated: 
When they learn the fairy tales of mythical king and queen and 
princess, we must let then hear, too, of the Pharaohs and African kings 
and the brilliant pageantry of the Valley of the Nile; when they learn of 
Caesar and his legions, we must teach them of Hannibal and his 
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Africans; when they learn of Shakespeare and Goethe, we must teach 
them of Pushkin and Dumas. Whey they read of Columbus, we must 
introduce the Africans who touched the shores of America before 
Europeans emerged from savagery; when they are thrilled by Nathan 
Hale, baring his breast and crying: "I have but one life to give for my 
country," we must make their hearts leap to see Crispus Attucks stand 
and fall for liberty on Boston Common with the red blood of freedom 
streaming down his breast. With the "Tragic Era" we give the "Black 
Reconstruction"; with Edison, we give them Jan Matzeliger; with John 
Dewey, we place Booker T. Washington; above the folk-music of the 
cowboy and the hill-billy, we place the spiritual and the "blues"; when 
they boast of Maxfield Parrish, we show them E. Simms Campbell. 
Whatever man has done, we have done — and often better. As we tell 
this story, as we present to the world the facts, our pride in racial 
achievement grows, and our respect in the eyes of all men heightens. 
(10) 
Bethune's passing reference to John Dewey indicates that her promotion of self 
relevant content in African American education was influenced also by the Movement of 
Progressive education, which was at its peak in the nation in the 1930s. Dewey is the 
acknowledged leader of the Movement of Progressive education. Progressive education 
insisted upon structuring the content and processes of education in conformity with the 
experiences and abilities of the individual child.3 Progressive education emphasized 
relevance in education. 
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For Bethune, the ideals of Progressive Education formed an affinity with her 
understanding of the need for African American education to include concepts which 
addressed the heritage and background of African Americans themselves. However, 
those early to mid-nineteenth century leaders and exemplars such as Mary McLeod 
Bethune, who advocated African content in African American education had an 
additional motivation that was largely symbolic. Focused primarily on the history of 
Africa, African content was perceived as a way of inducing pride and confidence in 
African Americans by exposing them to the past greatness of their ancestors. This pride 
and confidence was expected to serve as a springboard for progress in America. Bethune 
stated that, "From this history, our youth will gain confidence, self-reliance and courage. 
We shall thereby raise their mental horizon and give them a base from which to reach out 
higher and higher into the realm of achievement" (14). 
Tony Martin, the Marcus Garvey scholar, demonstrates that Garvey's call for 
African content was a symbolic gesture in the same vein as Bethune's. Martin contends 
that Garvey, "used [African] history to establish a grievance, instill Black pride and point 
a way to eventual race emancipation..." (85). This theme that African descendants in the 
diaspora can be given a boost to their esteem and confidence through learning African 
history was expressed well into the twentieth century. In 1969, the Guyanese scholar and 
Pan-Africanist, Walter Rodney, in making his case for inclusion of African content in 
education in the Caribbean, stated: 
What we need is confidence in ourselves, so that as blacks and Africans 
we can be conscious, united and independent and creative. A 
knowledge of African achievements in art, education, religion, politics, 
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agriculture and mining of metals can help us gain the necessary 
confidence which has been removed by slavery and colonialism. (37) 
The purpose underlying the Afrocentric advocacy for African content in African 
American education is much more complex than the traditional pride inducing 
sentiments. First of all, Afrocentrism envisions exceedingly more than the enlistment of 
the historical odyssey of Africa in African American education. They advocate that the 
method and insights of traditional African response to the world, the philosophical 
standpoint, embodying the psychology, values and social behaviors" of traditional Africa, 
ought to serve as the "center" for articulation of realities among African Americans. 
(Asante, Afrocentricitv 6, and Kershaw 62). Afrocentricity, in this respect, is best 
described as "a philosophical model based on traditional African philosophical 
assumptions" (Schiele 152). Asante explains, "... it [Afrocentricity] opens the door for 
interpretations of reality based in evidence and data secured by reference to the African 
world voice (Kemet 12). Another expert in the field contends that, "Literally, logically 
and historically the concept of Afrocentricity means the employing of the centric thought 
or conceptual universe of the African as articulated in the traditional African world view 
(Azibo 68). Only Woodson, among the predecessors of Afrocentricity who favored 
Africa content, had reached the level of awareness which allowed him to perceive of the 
processes of traditional African thought being understood and perhaps emulated by 
African Americans. Woodson had called for the teaching of ".. .the philosophy of his 
[the African's] proverbs (150). 
Acknowledging that African cultures today are not monolithic, (Asante, The 
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Afrocentric. 65), Affocentrists contend that there is a certain "cultural unity" in Africa 
resting in a universal, ancestral "world voice" or "world view." This "world view" or the 
way of viewing reality and understanding the world is embryonic in the singular source — 
the ancient, classical, dynastic traditions of Kemetic or Egyptian civilization. Asante 
states, "Ancient Egypt stands near the head of African cultures (Rhythms. 5). Here, 
Afrocentricity is grounded in the work of the African anthropologist, Cheikh Anta Diop 
which lays claim to authenticating the "African origin" of Kemetic or Egyptian 
civilization.4 The conceptual understandings embodied in Afrocentricity are therefore to 
be gleaned from the folklore, myths, legends, literatures, oratures and traditions of Africa 
as they evolved from ancient Kemetic society. 
The Kemetics themselves had not organized their conceptual understandings 
about the world and human existence within the parameters of structured disciplines as 
has been done in the Western world, but Afrocentric scholars recognize frameworks of 
Kemetic thought in the Western disciplines of ontology, epistomology, axiology, and, 
most of all, cosmology. Kemetic ontology lays emphasis on the non-material or 
spirituality existence of human beings. Their epistomology places greater stress of the 
affective domain as opposed to the cognitive domain in the knowing process. Their 
axiology emphasizes the value of interpersonal relationships, and, their cosmology, the 
organizing principle of all the others, underscores the interdependence, harmony and 
collectivity of the universe ( Schiele 152-153). 
Kemetic cosmology expresses itself in all the cultural voices of traditional Africa 
— myths, religion, oral traditions and proverbs. Carruthers contends that, "The creation 
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was the event that was the womb of all aspects of Kemetic life in time and space" and 
that the, "understanding of this event is the key to articulating the African world view..." 
(58) In Kemetic cosmology, human creation and existence are viewed in terms of a total 
integration of God, man and nature, each being able to be manifested through the others. 
The notable Egyptologist and Afrocentrist, Asa Hillard, has explained that, "What seems 
to have impressed them [Kemetics] most was the degree to which a grand design 
appeared to be evident throughout the universe, enabling one who studied any part of the 
universe to understand the rest of it... " ("Pedagogy," 138). 
Akbar, the psychologist among Afrocentrists, contends further that Kemetic 
cosmology, is analogous to psychology in so far as the human mind, as an entity in itself, 
is transcendent in the holistic relationship of God, man and nature. The human mind is 
the "fundamental intellect" of the universe, it is in a constant state of evolution and 
growth, and, more importantly, its potential for understanding itself and other cosmic 
phenomena is limitless (Light. 1-6). Furthermore, Akbar explains, "Consciousness or 
awareness is the ultimate goal in the Kemetic concept of the mind" (Light. 7). Kemetic 
cosmology, by its emphasis on the development of human consciousness, could serve as 
the pillar for African American psychological and intellectual readjustment and 
liberation. It is the awakening of their human consciousness that would lead African 
Americans to a reorientation of their values, attitudes and choices regarding their human 
interactions. Akbar states that, "The mental health, social and educational problems are 
all solvable if we approach them correctly...using ancient images as a crystal ball for 
futuistic perceptions (Light, iii). Wade Nobles, in the Foreword to Akbar's, Light from 
Ancient Africa, states: 
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...the utilization of the core ancient philosophical insights will help us 
to gain real and meaningful understandings of what has historically 
happened to African people and how we can change our condition from 
imperfect (disease) to perfect (wellness). 
In so far as many of the traditions and customs of Africa were lost in the process 
of European domination and control, Afrocentricity is involved in a process of 
rediscovery. Asante advocates the "unearthing" and "uncovering" of "...codes, 
paradigms, symbols, motifs, myths, and circles of discussion that reinforce the centrality 
of African ideals and values as a valid frame of reference for acquiring and examining 
data" (Kemet. 6). The evolutionary nature of the material of Afrocentricity also separates 
it from other disciplines in the social sciences and the humanities. Asante argues: 
While it is possible for the sociologist and the anthropologist to say that 
their fields contain nothing new, that is, nothing that is not treated in 
other extant sciences; the Africalogist knows that the results of the 
Afrocentric perspective is so profoundly revolutionary in the field of 
knowledge that it virtually constitutes new knowledge. (Kemet. 8) 
The notion of an African world view rests in the larger perception of the 
distinctivenes of all cultural groups of people. And the concept of cultural specificity 
was reinforced in the context of linguistic interpretations by theorists such as the 
Austrian, Michail Bakhtin at the turn of the twentieth century. According to Dorothy 
Hale, Bakhtin gave to language the conscious property of being able to "objectify" and 
"materalize" both personal and social identity. In other words, embedded in the language 
of any particular group of people is a specific personality or voice of its own (453-457). 
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Language is therefore seen as a means of characterizing the identity of individual groups 
of people. The logical conclusion of the notion of the role of language as a matrix of 
identity is therefore that identity is distinct. 
Afrocentrists are not the only exemplars treated in this study who have delved 
into notions of the cultural distinctiveness of African Americans. WEB DuBois, one of 
the subjects of chapter three, predicated his conceptions about a race based "Talented 
Tenth" process for African American education on the same assumptions. However, the 
Afrocentric perspective with regard to the relationship of African Americans to American 
society as a result of their cultural distinctiveness is different from DuBois' in an 
important aspect. In the 1930s, DuBois, deviating from his stand of the preceding two 
decades for total integration of African Americans in United States society, began to 
advocate for the physical separation of African Americans. Afrocentrists, however, 
maintain that "structural assimilation" in American society is the only process, which 
would fully facilitate total equality for African Americans in the workplace, educational 
and political institutions and neighborhoods (Jalata 169-171). 
Afrocentrists object primarily to the cultural assimilation of African Americans 
which has traditionally served as the instrument of their indoctrination, psychological 
repression and maintenance of European hegemony. The call of Afrocentrists is for 
acceptance of the cultural plurality in American society as a result of the existence of 
African Americans and groups of people other that Europeans descended Americans 
(Victor Okafor, "Multiculturalism," 212). Afrocentrists see this process as one in which 
African Americans and other non-European groups of people will be allowed to take their 
places on a coequal basis with European descended people rather that continue to be 
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dominated by them. In this way American culture would become a truly universal 
culture, representative of all its people as opposed to the traditional masquerade of 
European culture as universal. 
In this context, Afrocentrists are clear that their philosophy is not anti-white but 
anti-supremacist. It is not a trend towards the replacement of European hegemony with 
.African American hegemony. Asante explains: 
Affocentricity is not a Black version of Eurocentricity. Eurocentricity 
is based on White supremacist notions whose purposes are to protect 
white privilege and advantage in education, economics, politics, and so 
forth. Unlike Eurocentricity, Afrocentricity does not condone 
ethnocentric valorization at the expense of degrading other groups' 
perspectives. ("The Afrocentric," 172) 
In their rejection of the notion of physical separation of African Americans from 
American society, Afrocentrists have established a difference between themselves and 
previous Black Nationalist groups with whom they are sometimes associated.5 
Traditionally, in many cases, Black nationalists in the context of their espousal of 
separation from American society, embraced socialist/communist ideologies for forms of 
political and social organization of black life. DuBois serves as a formidable example of 
Black Nationalism expressing itself through communist/socialist ideology. 
Also, many Black Nationalist movements in Africa at the time of their gaining 
independence from European powers had also aligned themselves with communism. 
Post-colonial African leaders such as Kwame Nkrumah of Ghana, Leopold Senghor of 
Senegal and Julius Nyerere of Tanzania professed various brands of communist/socialist 
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ideologies as measures to reverse the destruction of the colonial past and attend to the 
devastating poverty which consumed their societies The dominant influence underlying 
the promotion of communist/socialist ideologies by traditional nationalist groups in 
America and Africa was the close affinity which communism seemed to have with 
traditional African ideologies especially forms of African communal organization which t 
nationalist ideologies yearned to see reborn. 
Afrocentrists, in spite of their similar faith in the reinvention of traditional African 
social, cultural and philosophical ideologies, have avoided the pitfall of grasping at 
another European devised ideology to fulfill their goals. However, they have not 
adequately dealt with the aspect of communal group organization for realizing 
Afrocentric goals, which even the notion of cultural pluralism only, seems to suggest. 
Particularly with regard to education, Afrocentrists have not systematically or 
comprehensively outlined their vision of a process for conducting Afrocentric education. 
Models of Afrocentric education have been carried out in various parts of the United 
States,6 some by way of infusing Afrocentric content in regular public school programs 
and others by establishing separate classrooms and schools for promoting Afrocentric 
education. It seems to me that the very nature of Afrocentrism demands the separation of 
educational facilities for African American children, at least at the levels of primary and 
secondary schooling where the option to choose courses in education is limited. Other 
implications suggest that Afrocentric education ought to be conducted in separate 
institutions or classrooms, if only because many of the educational practices implied in 
African philosophy are contradictory to the ideologies of mainstream American 
education. For example, the unity and harmony of the African world view allows 
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learning to be more cooperative than competitive. Processes of communication, testing 
and evaluation would be more inclusive of supportive group activities. Also, information 
would be dealt with in a far less fragmented framework. Finally, the autocratic role of 
the teacher would give way to an understanding of the teacher as supporter or helper. 
Afrocentrists have been falsely accused of predicating their theory of cultural 
distinctiveness of African Americans upon biological race determinants. The concept of 
founding the differences among human groups on biological distinctions should be 
particularly offensive to the black world given the distortions that have been created by 
Europeans with reference to Africans and African descended people based upon 
biological presuppositions.7 
The Ghanian scholar, Kwame Appiah, for example, dedicated the entire first 
chapter of his book, In My Father's House, to what he perceived to be notions of 
biological race determinism by Afrocentrists and others in the world of Africa and the 
African diaspora. He concluded that, "...these racialist notions are founded in bad 
biological -- and worse ethical -- ideas... " (26). Deeming the conduct of making 
biological race distinctions as "racialist," he sees it as a form of "intrinsic racism" as 
distinct from the "extrinsic racism" practiced by the white world. Appiah contends 
further that, "...the time has passed for black racialism — that is black identity based on 
the concept of race — to be an intelligent reaction to white racism" (28). 
Afrocentrists have emphatically denied that biological presuppositions underlie 
their theory of the distinctiveness of African Americans. Victor Okafor, a protégé of 
Asante's, has argued in a critical response to Appiah, that Asante wrote, before the 
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publication of Appiah's book that "race is neither a biological nor anthropological fact... " 
("An Afrocentric," 200). Okafor points out that: 
Contemporary academic thinking on race appears to offer a consensus 
that race is a political construct. Generally speaking, nonracist scholars 
tend to see the environment, including the ecological and cultural 
environment, as being the main determinist of human conduct and 
intelligence. ("An Afrocentric," 197) 
Additionally Jon Michael Spencer, has contended that race is rather, a "metaphor" for 
"cultural and historical differences." (2) 
Again, the work of Cheikh Anta Diop serves as a chief point of reference for 
Afrocentrists. Their culture based distinctions of race are rationalized on the basis of 
Diop's "two-cradle" theory of the development of human societies which uses 
environmental circumstances to explain the observable differences between African and 
European descended people. Diop postulates that, "nature fashioned the instincts, 
temperament, habits and ethical concepts" of Africans and Europeans. He argues that 
"human cultural evolution" developed in two locations — a "southern cradle' and a 
"northern cradle." The peculiar geographical characteristics of each location accounted 
for the natures and dispositions of the two groups of people. The first "cradle" which 
represents African cultures was formed along the valley of the Nile River. There, "The 
abundance of vital resources, its sedentary, agricultural character, the specific conditions 
of the valley, will engender in man, that is, in the Negro, a gentle, idealistic, peaceful 
nature endowed with a spirit of justice an gaiety (111). 
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The second "cradle" encompassed the evolution of Europeans along the Eurasian 
steppes, and, according to Diop: 
The ferocity of nature in the Eurasian steppes, the barrenness of those 
regions, the overall circumstances of material conditions, were to create 
instincts necessary for survival in such an environment. Here Nature 
left no illusion of kindliness: it was implacable and permitted no 
negligence.... This is how the environment gradually molded...men of 
that region, the Indo-Europeans in particular. All the peoples of the 
area, whether white or yellow, were instinctively to love conquest 
because of a desire to escape from those hostile surroundings. (112) 
Leopold Senghor, the nationalist leader of Senegal, has been accused of the same 
attempt to predicate race on biological constructs with regard to his theory of 
"Négritude." Senghor, in fact, had privileged Africans with primarily emotive 
characteristics grounded in metaphysical assumptions about human nature. He posited: 
Let us then consider the Negro-African as he faces the object to be 
known, as he faces the Other: God, man, animal, tree or pebble, natural 
or social phenomenon. In contrast to the classic European, the African 
Negro does not draw a lien between himself and the object; he does not 
hold it at a distance, nor does he merely look at it and analyze it. More 
exactly, after having held it, he takes it vibrant in his hands, careful not 
to kill or fix it. He touches it, feels it, smells it. The Negro-African is 
like one of those Third Day Worms, a pure field of sensations. 
141 
Subjectively, at the tip end of his sensory organs, his insect antenna, he 
discovers the Other.... (95-96) 
Senghor defended his theory by implying that different groups of people exercise 
a preference in terms of the human characteristics they choose to emphasize. He pointed 
out that he believed that every ethnic group possesses all the different aspects of the 
ability to reason and all the "virtues of man," but that each group stresses only "one 
aspect of Reason" and "only certain virtues" (95-96). 
The real problem is whether race by cultural distinctions or otherwise is a viable 
construct for the pursuit of liberation. Appiah contends that race, under any 
circumstances, is a "'bogus' basis for solidarity" (26). He looks at the historical process 
by which racial identity had been made an "organizing principle" in the pursuit of 
political and social gains, naming Pan-Africanists such as Alexander Crummell, Edward 
Blyden, W E B DuBois and Kwame Nkurmah as perpetrators of that ideology He 
contends that the ideology had originated in the European world and that there is an 
innate contradiction of Africans and African descended people using the same symbols of 
psychological tampering for political leverage that Europeans have used to concoct their 
superior=European, inferior=Affican equation, and to suppress African descended 
people. He concludes with specific reference to Africa, "the inscription of difference in 
Africa today plays into the hands of the very exploiters whose shackles we are trying to 
escape" (179). 
Jon Michael Spencer, however, in his essay which, by its very title, implies that 
there is "a post modem conspiracy to explode racial identity" considers that race is a 
viable framework for political and social organization in the pursuit of liberation (2). 
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When he wrote that essay, Spencer was responding to African American intellectuals 
such as Henry Louis Gates, Shelby Steele, Stephen Carter, Glenn Loury, Stanley Crouch 
and Cornel West, who dissociate themselves with any ideologies that use race as a 
leverage for progress in American society. Most of the criticism against Afrocentricity 
emerging out of the world of African American scholarship is based on this issue. 
Spencer however believes that, those who refuse to accept the idea of mobilization 
behind race as a facility for the process of achieving liberation are comparable to the 
historical proponents of the "melting pot" theory in American society which contributes 
to diminishment of the power of minority groups in America (2). 
The problem of the alliance between cultural or racial distinctiveness and the 
thrust for liberation is compounded for African Americans, and indeed, all diasporan 
Africans, given the synthesis and syncretization that has taken place between African and 
European cultural value systems. DuBois acknowledged the cultural synthesis, which 
African Americans embody in his theory of "double consciousness" or "twoness" of the 
African American soul. This kind of symbiosis is a natural historical trend in the process 
of social evolution when different groups of people find themselves in the same spatial 
settings. Henry Louis Gates has highlighted the essential contradiction between the 
political mobilization behind race for the purpose of liberation by people who, at least in 
part, hold the values of the system from which they are trying to be liberated. Gates 
contends: 
Identity politics, in its purest form, must be concerned wdth the survival 
of an identity. By contrast, the utopian agenda of liberation often 
hinges on the birth of a transformed subject, the creation of a new 
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identity, which is, by definition, the surcease of the old.... Any 
discourse of emancipation, insofar as it retains a specifically cultural 
cast, must contend with similar issues. That's the paradox entailed by a 
politics conducted on behalf of cultural identities when those identities 
are in part defined by the structural or positional features that the 
politics aims to dismantle. ("A Response" 17) 
Afrocentrists recognize the phenomenon of acculturation, which has taken place 
in the African diaspora Asante in commenting on the issue has admitted that 
"modifications of the African "personality" based on different "historical and 
environmental experiences" have occurred in the African diaspora (Afrocentricity. 2). 
And Kershaw discusses his understanding of the concept of cultural symbiosis in his 
explanation of the use of the term "African American" to refer to the American of African 
descent. He states that, "The term suggests that the cultural heritage of Black Americans 
are both African and American resulting in variations of African culture influenced 
significantly by living in America" (162). 
However, Afrocentricity counterbalances its understanding of the notion of 
cultural assimilation by arguing that African retentions remain to a much greater extent 
among diasporan Africans than is generally acknowledged. Asante, for example, has 
argued that African descendants have maintained, "...fidelity in the best form to the 
African cultural system" (Afrocentricity. 21). Donna Richards has used the term "ethos" 
to refer to the concept of a common indelible cultural aesthetic among Africans and 
African descendants (208). And Hoskins has argued that the profound "...potency, 
continuity and adaptability" of African culture has allowed it to be sustained in the 
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world of African descendants (250). Azibo's contention is that "spacelessness" and 
"timelessness" of the African value system assured the cleavages, which remain among 
diasporan Africans (67). However, the fact that Africa has remained a very powerful 
force in the lives of African Americans does not negate the fact of their assimilation of 
influence from the European and other cultural systems. 
Also problematic for Affocentrists is the inherent contradiction between, on the 
one hand, the notion of Afrocentricity as an academic discipline, and, on the other, the 
fact of its being "centered" on the culture and world view of traditional Africa. For, as 
has been previously indicted, the idea of a body of knowledge being compartmentalized 
into a discipline is essentially European. Traditional African views of the world are 
holistic. Additionally, trying to Europeanize Afrocentricity, given that the African world 
view has itself not been accepted in the Eurocentered academic world as being an 
organized discipline presents further dilemmas for Affocentrists. 
Fidelis U. Okafor, in his essay, "Issues in African Philosophy Re-Examined," has 
commented on what he has labeled to be the "intellectual energy" which has been 
generated in the academic world over the question as to whether there is an African 
philosophy, and if there is, what is its exact nature. Indeed, the literature proliferates with 
the academic debate about the nature of African traditional thought. And while there 
does seem to be some consensus and acknowledgment of the fact in the academic world 
that, among Africans there exists systems of traditional thought which serve as the 
guideposts for societal organization, that Africans are conscious of their own thought 
processes and that those processes warrant embracement as academic disciplines is 
highly controversial. 
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It was the Dutch anthropologist, Pacide Temples who, in his ground breaking 
1945 book, Bantu Philosophy, first, in the European world acknowledged the existence 
of traditional thought but questioned African consciousness of it. In the classic 
tradition of European arrogance, Temples implied that the task of intellectualizing and 
formulating African traditional thought into a discipline was going to have to be 
accomplished by Europeans. Temples stated: 
Let us not expect the first Black-in-the-street (especially if he is young) 
to give us a systematic account of his ontological system. 
Nevertheless, this ontology exists; it penetrates and informs all the 
primitive's thinking and dominates all his behaviour [sic]. Using the 
methods of analysis and synthesis or our own intellectual disciplines, 
we can and therefore must do the 'primitive' the service of looking for, 
classifying and systematizing the elements of his ontological system. 
(qtd. in Hountondji 113). 
Temples' attitude, of course, stems from the traditional European conception of Africans 
as subhuman, savage, pagan and any number of derogatory appellations. 
Even the African philosopher, John Mbiti, in his famous book of 1969, African 
Religions and Philosophy, does not conceptualize traditional African thought in the 
category of Western philosophy. He contends that, "Philosophy of one kind or another is 
behind the thinking and action of every people ..." He even argues further that the 
essentials of African thought exist in their religion, proverbs, oral traditions, ethics and 
morals He nevertheless agrees with the dominant European point of view that, "the 
philosophical systems of different African peoples have not yet been formulated..." (3). 
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European oriented academics have branded traditional African thought as 
"Ethnophilosophy,"8 a term which carries a distinctively inferior connotation. They 
argue that "Ethnophilosophy" cannot be classified as philosophy because it is not based 
on the scientific principles of logic, rationality and inquiry. Furthermore, they contend 
that traditional African thought is generated collectively or in the communal environment 
of African societies as opposed to being espoused by individual sages as in the European 
world. Fidelis Okafor explains: 
Ethnophilosophy is stigmatized as 'a philosophy which, instead of 
presenting its own rational justification, shelters lazily behind the 
authority of a tradition and projects its own theses and beliefs onto that 
tradition.' According to its critics, all ethnophilosophy does is 'to 
describe a world outlook or thought system' of a particular African 
community or the whole of Africa.' This the critics claim, falls short 
of philosophy because philosophy must be 'scientific' and must be a 
philosophy of an identifiable individual and not a philosophy of a 
people collectively. (94) 
Western oriented academics reject the view put forward by scholars such as 
Fidelis Okafor that philosophy has a "culture specific" dimension (97). They argue that 
universality, meaning really, European insights, must be maintained in the structure of 
philosophy in order that the discipline might maintain its integrity. Hountondji, the 
leading perpetuator of African philosophy as ethnophilosophy states: 
My own view is that this universality must be preserved — not because 
philosophy must necessarily develop the same themes or even ask the 
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same questions from one country or continent to another, but because 
these differences of content are meaningful precisely and only as 
differences of content, which, as such, refer back to the essential unity 
of a single discipline, of a single style of inquiry. (112) 
By trying to peddle Affocentricity as a European styled, academic discipline, 
Afrocentrists have eroded at least some of the potential of Affocentricity to accomplish 
its own essential goal — the destruction of European hegemony over the processes of 
human intellectual thought. Additionally, since this goal is so vital to the success of 
Affocentricity and Afrocentric education, Affocentricists have jeopardized the potential 
of Affocentricity to revolutionize the attitudes, behaviors and choices of African 
Americans. 
Because Affocentricity embodies implications for changing the social and cultural 
relationships and configurations of African Americans in American society, it is, after all, 
a political ideology. Its critics in the white world, numerous and virulent, do not miss 
that point. The problem with Affocentricity's white opposition is that they attempt to 
mask their political motivations with false accusations and empty criticisms. They 
furthermore conceal their political intentions under the disguise of concerns for innocent 
African American children who are educationally deficient and suffer from social 
disorders, but who are being misled. They disclose their interest in upholding the honor 
of America's educational system and the integrity of American scholarship by rejecting 
the politicization of American education by Affocentricity. The fact that they have not 
critically examined some of the structurally problematic areas of Afrocentric ideology 
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which have been previously discussed in this chapter reveals their deceptive approach in 
dealing with Afrocentricity. 
Well known political conservatives such as Arthur Schlesinger, Jr., George Will, 
Diane Ravitch and William Bennett are among the most vociferous critics of 
Afrocentricity and multicultural education, in general. They have misrepresented 
Afrocentricity as being a transmitter of racial hatred and racial divisiveness in American 
society, a modality which has been adamantly disclaimed by Asante, as has been 
previously discussed. They have leveled useless accusations at Afrocentricity such as 
that it is attempting to "bolster" the self-esteem of African American children and that it 
is "race based" or concentrated specifically on African Americans as a group What after 
all is so outrageous about attempting to affect the self-esteem of African American 
children9 And, as Victor Okafor has pointed out, the process of focusing on the progress 
or accomplishments of a particular group of Americans or "ethnic group democracy" has 
always been a feature of American society among groups such as Jews and white Anglo- 
Saxon Protestants and Catholics ("The Functional," 189). White critics have pretended to 
be concerned that the minds of innocent but dysfunctional African American children are 
being "cruelly manipulated" by the extremism of Afrocentricity. And they have 
expressed the idea that Afrocentricity is "menacing" the quality of American education 
and is predicated on "inferior scholarship."9 However, they have provided no concrete 
evidence to support their contentions. 
The real political anxieties of the white critics of Afrocenticity are revealed when 
they portray Afrocentricity as being anti-Western or anti-American or indulging in a war 
against the West (Kristol 3). They are petrified by the objective of Afrocentricity to 
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give ideological control and power and ultimately political power to African Americans. 
Asante recognizes that, "the opposition to multiculturalism, and more specifically, to 
Afrocentricity, the quality of giving agency to African people, is based on the fear of 
African Agency which might mean African solidarity and African self-determination" 
("Racing," 50). 
That white critics are politically motivated and fearful of the dethronement of 
European hegemony is evident in their concerted efforts to erode the ideological basis of 
Afrocentricity and to entertain the notion that there are other systems of thought that are 
just as worthy of being embraced and nurtured as the European world view. In 1990, 
Schlesinger and others established a Committee for the Defense of History in order to 
defend the supremacy of Western scholarship. Additionally, these critics have written 
extensively in publications such as the Chronicle of Higher Education to distract from 
Afrocentrists' assertions of not only Egypt being the center of an African civilization, but 
that a valuable and worthwhile conceptual system of thought exists in traditional African 
philosophy. The essay published by Mary Lefkowitz titled, "Not out of Africa; the 
Origins of Greece and the Illusions of Afrocentrists" presents an outstanding example of 
the adamant refusal of white scholars to accept a sharing of ideological/political power 
with African Americans. 
Afrocentrists must, however, be wary of those African American educators who 
misconceive and distort Affocentrism in its application in educational programs. Some 
of those educators have engaged in inverted versions of European supremacy by 
attributing all positive human achievements to Africa and all negatives to Europe. In 
order to make their case for the dominance of Africa, they unearth obscure evidences of 
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the ancestry of world renowned, accomplished artists such as Beethoven to enshrine them 
into the halls of African ancestry. The farsighted Marcus Garvey had perceived of the 
glorification and romantization of Africa as a potential threat in the thrust for liberation. 
Tony Martin argues that Garvey, "...avoided the pitfalls of living in the past. .. He 
refused to glory in the past to the extent of letting its exoticism become a hindrance to the 
struggle in his own time (85). 
Affocentric ideology and education has courageously challenged not only the 
tradition of European political hegemony which has dominated the world since 
Europeans came into contact with other ethnic groups of people but also European 
cultural hegemony. Afrocentrists have succinctly articulated that it is the dismantling of 
the European cultural icons, images and interpretations, which have been destructive to 
the spirits of African descended people that stands to lead to the true liberation of 
African Americans. Those spirits, though troubled by generations of European 
oppression have retained a strong African presence, which though buried in a sea of 
unconsciousness can be reinvigorated through Affocentric education which facilitates the 
rise of consciousness. The Kemetic world view, as it has been transmitted in all African 
traditional cultures embodies all the paradigms for the awakening of consciousness of 
African Americans. 
However, weaknesses appear in Affocentric ideology when the African world 
view becomes the only force for defining the identity of African Americans under the 
circumstance where the process of cultural assimilation has obviously taken place among 
African Americans. Cultural assimilation does not negate the retention of degrees of 
African selfhood, but it admits the attendance of other influences, in this case the 
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dominantly European influence. Afrocentric ideology is also questionable in terms of the 
obvious captivity of Afrocentrists to the same European academic models that they are 
aiming to dismantle. A true liberation education must consider the syncretized whole that 
is the expression of African American selfhood. The concluding chapter is this study will 
demonstrate the necessity for this more honest approach to liberation. 
Notes 
'According to Mattai, multicultural education can be considered to have gained 
official approval in a 1973 publication of the American Association of Colleges for 
Teacher Education. The publication was titled, No One Model America. 
2Among the scholars who have viewed Woodson as a leading precursor of 
Afrocentricity are Victor Oguejiofor Okafor in his essays, "A Réévaluation of African 
Education: "Woodson Revisited" and "Multiculturalism in Education: Carter G. 
Woodson's Mis-Education of the Negro Revisited"; and Anita Mooijman in her essay, 
"The Woodson Factor in Africalogy." 
3 Progressive education evolved from the philosophy of popular or universal 
education, which had its beginnings in Europe. See the first chapter of this study for a 
thorough discussion related to the emergence of popular education. 
4Diop authenticated the claim of Egyptian or Kemetic origin of African 
civilization in his book, The African Origin of Civilization. 
5Afrocentrism has been viewed in the context of Black Nationalism by Asafa 
Jalata in her essay, "Asante's Afrocentricity in the Context of African American 
Nationalism" and Ayele Bekerie in his essay, "The Four Comers of a Circle: 
Afrocentricity as a Model of Synthesis." 
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6Models of Afrocentric education have been discussed by Walter Gill in his essay, 
"Jewish Day Schools and Afrocentric Programs as Models for Educating African 
American Youth." 
7See the first chapter of this study for details relating to the European use of the 
notion of biological determinism in the process of dehumanizing people of African 
descent. 
o 
It was the African philosopher, Paulin Hountondji who coined the term 
"ethnophilosophy" to refer to traditional African thought. 
9Henry Louis Gates' essay, "Multiculturalism: What Is It, and Is It Good or 
bad9", Victor Okafor's, "Multiculturalism in Education: Carter G. Woodson's Mis- 
Edication of the Negro Revisited" and "Richard Seltzer's, "Multiculturalism, Race and 
Education" have served as sources for summarizing the negative critical responses to 
Afrocentricity. 
Chapter V: A Critical Appraisal: An Ideology of True Liberation Education 
At the very beginning of the debate on educational philosophy among African 
Americans, there was an understanding of the true goals and processes of liberation 
education. There was clear and potent sense among African American "pioneers" that 
education should work towards liberation of human selfhood and the human spirit. The 
"pioneers," Prince Saunders and Maria Stewart, additionally, demonstrated the 
understanding that it is within cultural parameters, supported by the foundations for 
development of morals and values, that the strengthening and nurturing of human 
selfhood takes place. The "pioneers" recognized as the Affocentrist, Asa Hilliard 
contends that, "Purpose and direction only come from immersion in a cultural base" (The 
Maroon, 64). Unfortunately, the "pioneers" evoked the cultural attributes of the 
European value system only, including the European classical traditions in education, for 
fashioning an education for African Americans. 
It is not difficult to understand the silence of African American "pioneers" in 
terms of envisioning African ideals for African American education. The overpowering 
domination of European culture and the lengths to which white America has gone to stifle 
the Africa voice are well documented in the annals of history. However, Africa's silence 
in African American education since its inception has validated and further compounded 
the repudiation of African descendants by whites. This reality has enhanced the 
psychological confusions of African Americans which Afrocentrists and others have so 
ably identified and aim to remedy The need to address the psychological dilemmas of 
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African Americans, adds another dimension to the definition of true liberation education 
and underscores the still vital and continuing need for liberation education. 
The "pioneers," skillfully assisted by American, Christian humanitarians and 
abolitionists set the pace for upholding European particularistic culture in the philosophy 
and practice of African American education. Exemplars in the era of abolitionism, 
J.W.C. Pennington and Martin Delany, sharpened the focus on the process of 
acculturation of African Americans in the tenets of white America. However, the era of 
abolitionism saw the socializing motif transcend in the ideals of African American 
leaders and exemplars. Both Pennington and Delany, at heart, believed essentially in 
education as a process of facilitating the evolution into "being" of African Americans. 
They, similar to the "pioneers," extolled the virtues of education in the classical traditions 
of Europe for promoting the course of human development for African Americans. 
However, when they arrived at the point of synthesis between the liberal and practical 
ideals in education, the need to socialize African Americans, especially into the American 
marketplace superseded all other educational goals. Placed in the context of the pressing 
need of African Americans to provide themselves a livelihood, the educational 
aspirations of Pennington and Delany are more readily comprehended. 
In the era following the universal emancipation of African Americans, Booker T. 
Washington, envisioned and pursued education for African Americans with the goal of 
their subaltern economic socialization while accepting their political and socio/cultural 
isolation in American society. WEB DuBois, notorious for his shifts in beliefs relating 
to the socialization and acculturation of African Americans, was nevertheless, consistent 
in his ideology that education should affect the human development of African 
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Americans. And he even dared to believe, to some extent, that African culture could 
speak to .African Americans in some forms and under some circumstances. 
Afrocentrism has created a full circle in the discourse on philosophy of education 
for African Americans. Affocentrists have reconnected with their "pioneer" forefathers 
in recognizing that the principal and most worthwhile goal of education is the facilitation 
of human growth and human selfhood, and, ultimately, the liberation of the human spirit. 
Akbar contends that, "Education in its highest form is no more than a process of attaining 
self-knowledge" (Community, 66). Education focused on the healthy development of 
selfhood and the human person then leads to exercise of all the demands of human 
existence including appropriate moral conduct and behavior, and the assumption of 
individual responsibilities associated with work and belonging to group, community and 
country. Akbar understands this well. He states: 
Human dignity grows and remains strong when people are encouraged 
to understand their own human processes, development, and the 
interaction of those processes with the natural flow of the cosmos. 
People with such understanding respect good conduct and follow it as a 
definition of survival and progress. (Community, iv) 
Additionally, as previously indicated, for Afrocentrists, the process of liberation 
education with the human being at its apex, includes, for African Americans a 
prescription for healing the wounds of their historical dehumanization. In 1972, the 
Brazilian educator, Paulo Freire, in articulating his "Pedagogy of the Oppressed," touched 
on the same ideal in his recognition of the need for the "restoration" of the humanity of 
oppressed people (22). 
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However, if a full circle has been traversed in the course of educational 
philosophy of African Americans in terms of their agreement on the humanizing process 
of education, linear extremes have been established with regard to the cultural tenets 
which they perceive to be the cradle of growth for African American humanity. 
Afrocentric commitment to the culture and world view of traditional Africa alone, for 
shaping the ideals of African Americans, falls off on the other end of the spectrum from 
their ancestry who heralded the classical traditions of Europe for African American 
education. This position of Affocentrists presents a disturbing dilemma for African 
Americans and Afrocentric education. 
African Americans, and indeed, all diasporan Africans are a new people kindled 
by the encounters stemming from the enslavement of Africans by Europeans. Diasporan 
Africans have undergone a metamorphosis of being, a symbiosis, as a result of their 
straddling between the different worlds of Africa and Europe and also, encounters forged 
by contact with other groups especially native Americans. The phenomenon of a 
synthesis, though an uneasy synthesis, between Africa and Europe in the personages of 
African Americans was acknowledged by WEB DuBois in his theory of "double 
consciousness" or "twoness" of the African American soul. In the opinion of this writer, 
any plan for the humanistic education of African Americans and all diasporan Africans 
must take into account their hyphenated or bifucated cultural identity. At the heart of the 
humanization process is the development of individual perception and consciousness. 
Self-consciousness demands exclusive attention to life and its requirements which results 
in the exercise of choices on the part of human beings as opposed to being unconscious 
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vectors in the struggle of existence. A humanizing, liberalizing education is largely an 
education which emphasizes the processes of choice and valuing. 
The ubiquitous presence of European cultural attributes, especially those 
associated with the modern technological community, in the lives of African descended 
people cannot be easily dismissed or discounted. The path to liberation for African 
Americans must involve a conscious enhancement of ideals form the European cultural 
value system that would serve the betterment of African Americans. Simultaneously, 
there has to be a concerted repudiation of European ideologies, which have traditionally 
been inimical to the well being of African Americans. Among those ideologies is the 
disparaging and insidious portrayal of anything African, culturally, characteristically and 
physically. 
African Americans and all diasporan Africans must consciously divest themselves 
of the images of their own dehumanization which they have internalized, a phenomenon 
which Carter G. Woodson, and the Martiniquan psychoanalyst, Franz Fannon were 
among the first in the African diaspora to point out, as discussed in Chapter four of this 
study. Freire sees this condition of internalization of oppression as a state of the 
oppressed serving as "hosts" of the oppressor. The process of renunciation of the 
destructive tendencies of European ideologies involves, therefore, Freire's formula of 
first, discovering, "themselves to be 'hosts' of the oppressor" and then contributing to the 
"midwifery of their liberating pedagogy" (25). 
In fact, African Americans and other diasporan Africans, with sufficient insight, 
can enjoy culturally the best of both worlds of Africa and Europe. For Africa, though not 
the only cultural constituent in the lives of African descended people, must be an intense 
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and integral factor of any liberalizing, humanizing program of education. This must be 
the case essentially because of the traditional malignant neglect of Africa in formal 
education, while at the same time, as Afrocentrists have contended, Africa has remained a 
potent force in the lives of African descendants. But Africa's presence has been dormant 
and therefore not sufficiently understood, sometimes shunned and made to appear 
frightening Africa must be awakened and elucidated in the intelligence of African 
Americans and other diasporan Africans. 
Africa needs to be an essential component in African American education also 
because it holds a key to the process for development of the humanistic value system at 
the core of the generation of a liberating, human self-consciousness. As Afrocentrists 
have also discovered, African cosmology with its genesis in Egyptian or Kemetic culture 
is an ideal pedagogical tool for promoting a value centered education. Kemetic 
cosmology predicated upon the sacrosanct belief in a prime mover, a universal, divine, 
active, spirit or God-source of creation presents a mechanism for human valuing. The 
mechanism rests in the further notion of the procreation of human beings and all 
universal entities from the prime source. Charshee Charlotte Lawrence-Mclntyre has 
described the process of procreation as one of "constant mutability" (131). Kamalu, 
confirms this deduction and supports it by citing from the Egyptian Book of the Dead: 
"He multiplieth himself millions of times, and He is manifold in forms and in 
members... "(6). An understanding that human beings arise from an indomitable, vital 
and active spiritual force can begin a valuing process which would allow African 
Americans to see themselves as potentially able to be divine, virtuous, and ultimately, 
God-like. Knowledge of the spiritual essence of human beings more clearly points a way 
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to developing those desirable, self-inherent characteristics such as purity of thought, 
behavior and conduct. 
The fundamental interrelatedness among God, human beings and the natural 
world, the sequel to the concept of all creation emerging from an all-pervasive God- 
source in Kemetic cosmology, also holds implications for a humanistic, value based, 
liberation education The idea of sharing an innate essence with other entities in the 
universe can set the stage for interpretation of the real meaning of values which 
underscore the treatment of human beings by one another — values such as kindness, 
generosity, respectfulness, protectiveness, trustworthiness and honor. Here the need for 
human community and association is reinforced. 
The notion of transcendence of human intellect, the fundamental intelligibility of 
human beings, in Kemetic cosmology can also contribute to a humanistic, self- 
developing liberation education. It can strengthen the will towards accomplishment, 
success and achievement. Akbar posits that the potential of human beings for 
understanding themselves and other cosmic phenomena is limitless (Light, 1-6). 
Is this a suggestion that liberation education should be, after all, religious 
education9 In so far as African cosmological interpretations and understandings are 
considered to be religious theologies, the, liberation education can be viewed as 
containing a religious component. In traditional Africa, in fact, according to Mbiti, 
"...there is no formal distinction between the sacred and the secular, between the 
religious and non-religious, between the spiritual and the material areas of life" (2). In 
effect, their cosmological or religious beliefs provide the foundation for the entire human 
value system in traditional Africa. 
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Kamalu clearly supports the institution of African religion in education in the 
African diaspora. He contends that, "African religious study should have a special place 
in any African educational curriculum in the sense that its philosophy should create an 
attitude permeating the study of all other subjects." However, he perceptibly cautions 
that traditional African religions should not be institutionalized in education in the same 
way in which Western interpreted Christianity was. He concludes by insisting that "The 
Philosophy of African religion must be made widely available to the people for them to 
take whatever can benefit them from it, rather than become an institution which 
eventually ends up imposing itself in a bid to gain converts" (159). In the context of 
liberation education being in part a religious education, the prohibitions against religious 
teachings in the public school system of education in the United States underscore the 
notion that African American liberation education must be conducted separately. 
African cosmology also embodies direct implications for liberation education in 
science curricula in African American schools and classrooms The place of the natural 
world in the trinity of creation carries inferences for a value based, self humanizing, 
liberalizing education in science education. Kamalu contends that there is a "...natural 
analogy between the behavior of matter and that of human society" as conveyed in 
Kemetic cosmology (14). The suggestion here is that the natural world embodies 
suggestions for useful and appropriate human activities and behavior. Kamalu identifies 
four natural entities which contain guidelines for human functioning. They are atomic 
energies, the solar system, the cosmological system and the processes of the human body. 
These areas of science in the school curriculum, therefore, hold boundless opportunities 
for promoting liberation education (14-15). 
161 
The exemplars of education who have been the subjects of this study have 
provided the substance, a critical analysis of which, has allowed the development of this 
profile of a genuine liberation education. The principle which clearly receives more 
validation in this analysis of educational philosophies of African American exemplars in 
the past and present, is that liberation education should seek to affect the intrinsic 
essences as opposed to the external trappings of the personages of African Americans. A 
sincere approach to liberation education, however, requires acknowledgment of all the 
forces which have shaped the lives of African Americans. African American liberation 
education must involve a critical assessment of the American cultural traditions which 
have provided perspectives for African Americans for several generations. However, 
liberation education must now incorporate the ignored world view of the African past. 
The courage and spirit to deal with the totality of African American realities in terms of 
the history of the transformation of African Americans will perhaps lead to the healthy 
marriage of the "double self into a better and truer self," a deep yearning in the soul of 
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